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Introduction 

"History is made by the documents that survive."1 

So wrote Pulitzer Prize-winning historian Barbara Tuchman in one of her 

characteristically pithy encapsulations. For all her skill, Tuchman tells us nothing we 

have not sensed in a dozen archival inquiries. Each time we finger the necessarily 

incomplete data of a life or an era, we are drawn as if by magnet toward what we do not 

know and cannot know because of documents we do not have. Was there a genetic pre-

disposition to alcoholism? What unreported forces shaped the adolescent identity? What 

agreed-upon-but-unrecorded social mores pre-determined the emerging shape of the 

community or the state? The stuff we hold seems slight against the vision of the robust 

life we imagine was once there. The skeleton in our lab lacks more than flesh: it lacks the 

muscles, sinews, nerves and motivations. 

There is, then, an inescapable element of partiality and prejudice in the historian's 

role, even when performed most carefully. We have formed judgments without being in 

possession of all the facts. We acknowledge-yea, confess-that nothing so exquisitely 

1Barbara W. Tuchman, A Distant Mirror: The Calamitous l41
h Century (New 

York: Ballantine Books, 1978), xviii. 



intricate as the life of a given individual, never mind a community or an age, should 

reasonably be deduced from such bare bones as these. Our conclusions bear the double 

burden of being both our own and derived from the scraps of information that time, 

chance and favorable humidity have given us. 

Such realism accounts for, as Tuchman reminds us, "the proliferation of 

'probably' and 'presumably' in my text."2 What can be known with certainty seems small 

against the canvas of what we sense should be accessible to us. Yet still we investigate 

and write, believing that bare bones are better than no bones at all, that incomplete and 

tentative information may still yield in a moment of real understanding, or even longer. 

If the life being studied here enhances our understanding of the involvement of 

non-elite laypersons in America's antebellum reform era, it does so in spite of the fact 

that its apparently ample documentary record must still be labeled incomplete. The core 

of this research is dependent on some ninety letters written by a heretofore "unknown" 

New England missionary, teacher, and reformer over a thirty-five-year span (1833-1868), 

most of which have had to be painstakingly transcribed from handwritten originals or 

microfilm copies now housed in three major archive collections. (See Figure 1). Running 

to 90,000 words and nearly 350 typed manuscript pages in length, the known letters of 

Hannah More are surely but a fraction of her actual correspondence. A conservative 

estimate would suggest that we now have one fifth to one quarter of her letters. She 
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Figure 1 

A sample of the unusual "cross-hatch" style used in many of Hannah More's letters. 
After filling the space from left to right in the traditional manner, she turned the page at a 

right angle and wrote across the lines already written, probably to conserve paper. 
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refers to other letters she has written to family members, other missionaries, members of 

her home congregation, or friends in other countries. Almost none of these can now be 

found, nor is there much reason to believe that most of those who received Hannah 

More's missives thought of them as keepsakes. 

Indeed, it is the uniqueness of her career path and the fastidiousness of her several 

mission employers to which we owe the preservation of most of what we know of 

Hannah More. The bulk of her autographs and the majority of the collateral documents 

(another 400 typed manuscript pages of letters to her, about her, financial records, etc.) 

that surround her story are preserved in the archival records of the American Board of 

Commissioners of Foreign Missions (ABCFM) and the American Missionary Association 

(AMA). This feature alone gives a certain political character to our understanding of her 

life. Policies, opinions, quarrels, and personalities predominate in what we know of her. 

We know, for instance, much more about her views ofslaveholding than we do of her 

culinary skills, which were also reputed to be considerable. We hear her in a dozen 

impassioned letters protesting the poor judgment or behavior of her colleagues: we find 

scant reference to the nurturing, even maternal personality for which she was also well

regarded by the marginalized populations of Native Americans and Africans whom she 

served. 

That such a life can be reconstructed, even skeletally, is thus an accident of 

history, and certainly not the design of either Hannah herself or any of her 

contemporaries. While she apparently also kept a journal during several seasons ofher 

life, she neither attempted nor left a comprehensive record of her own life, save for one 
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remarkable letter, written during her last year. This lengthy (5500 word) autobiographical 

account became the roadmap for almost all that is now known about her. Generously 

filled with dates, locations, and anecdotes, it has led to the discovery of most ofthe other 

documents about her life currently in hand, including, by a long chain of association, the 

only known photograph of her. (See Figure 2). 

As if to underscore the accidental character of most of what we know about 

Hannah More, the autobiographical letter itself was preserved through an archival 

mistake. The repository in which it was found more than ten years ago has specific 

regulations about the kinds of materials included or excluded from the collection. 

Archive directors stipulate that the inclusion of her letter was a clerical mistake more than 

a century ago, albeit a fortunate one. 

The narrative that unfolds in this dissertation has not been told before, aside from 

a short article written by the author in a non-scholarly journal in 1998. A 96-page 

devotional biography for juveniles, published in 1978 by a church press, focused only on 

the last four years of Hannah More's life and her tragic encounter with the infant 

Seventh-day Adventist movement. Its freely fictionalized content has proved unhelpful to 

any serious research into her story. An LP album of folk/gospel songs composed about 

her life in 1980 by a group of Washington D.C.-area college students similarly focused on 

only the painful last few months of her life to make a point about compassion toward the 

marginalized. Her story has never achieved more than footnote status in any serious 
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Figure 2. 

Hannah More 
November 22, 1808-March 2, 1868 
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scholarly endeavor, and then usually only because of her interactions with more 

prominent characters. 

It is a thesis of this dissertation that the very obscurity which shielded her life 

from view for so long has functioned to preserve a striking and unvarnished narrative that 

illumines our understanding of so many others who also invested their lives in the central 

struggles of America's antebellum reform movements. Our understanding of this era will 

in no small part be governed by the lens with which we choose to study it. If the "great 

man (and great woman) theory of history," which has been largely abandoned for other 

kinds of historical investigation, is allowed to control our perceptions of the antebellum 

reform era, we will miss the profoundly lay nature of the impulse toward reform that 

provided millions of dollars for these enterprises, staffed them with thousands of lay 

volunteers and encouraged interdenominational cooperation and coordination on a scale 

never seen before and only rarely since. 

Modern readers have seen the history of this era primarily through the experience 

of personalities who loomed large in a given reform movement-Lyman, Catharine, and 

Henry Ward Beecher; Frederick Douglass; the Grimke sisters; William Lloyd Garrison; 

Charles Grandison Finney; Elizabeth Cady Stanton; Susan B. Anthony; John Brown; and 

Sojourner Truth. Significantly less attention has been paid, however, to the experience of 

rank-and-file Evangelicals, who frequently viewed participation in a wide assortment of 

reform movements as a holistic, integrative experience arising from a broadly-based 

spiritual commitment to personal and societal renewal. 

Unaffected by the social limelight which bathed these leaders-indeed, actually 
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shunning it whenever it was visible-Hannah More made her essential spiritual and reform 

commitments and directed her energies to those movements without apparent regard to 

the size or preferences of her audience. She was, in the phrasing of this dissertation title, a 

"foot-soldier of the Empire," albeit a remarkably independent and self-willed one. In the 

language of a U.S. Army television advertisement, Hannah may well envisioned herself 

as "an army of one." Her performance, at least as we are allowed to view it at this 

distance, seems natural and authentic, qualities that we usually associate with only the 

least skillful-or the most skillful--actors. 

No appeal to history seems expressed or even implied in her writing. She seeks 

no vindication of her viewpoints or behavior from her society. In fact, with the blue

flame passion of the true reformer, she perceives her chosen life and employments as a 

sustained critique of the fashions and philosophies of her age. An authentic social 

contrarian, she protests with her words and deeds the majority cultural perspectives on 

race and slavery, treatment ofNative Americans, contemporary fashions, "Sabbath" 

keeping, alcohol use, and women's mandated roles in church and society. Given almost 

any river, she would move upstream, against the current--a feature both symbolically and 

literally true as she sought out mission postings upriver on the Arkansas and Boggy 

Rivers among displaced Cherokees and Choctaws, and up Sierra Leone's Boom River 

among the Amistad survivors. 

Like every actor on a historical stage, however, Hannah More was shaped by 

powerful social, political and religious currents in both her immediate home region and in 

the wider national culture. We may legitimately ask, "What would cause a thirty-year old 
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woman from rural Connecticut to abandon the culturally-expected roles of wife and 

mother and engage in the "politics of service," protesting the policies of her national 

government by working for and among the victims of those policies? Were these choices 

ones for which her community had prepared her and in which they supported her, or did 

she make these commitments at significant personal and social sacrifice?" 

The narrative of Hannah More's life recovered from more than 750 pages of 

manuscripts and documents connects many of the social and religious movements of the 

antebellum era, including abolitionism, Evangelical opposition to Federal policy toward 

Native Americans, Second Great Awakening spirituality, women's higher education, 

missionary efforts directed to Native Americans and West Africans, and pre-millennialist 

Adventism. Her difficult pathway through several of the Benevolent Empire's most 

prominent organizations (specifically, the ABCFM and the AMA) richly illustrates the 

restlessness of the reformist spirit, and the spiritual and social perfectionalism that 

characterized many of those whose millennialist expectations were being disappointed by 

very human and political organizations. 

Hannah More's story also intersects with other, better-known narratives of the era. 

She was closely associated with many of the Amistad survivors, West African slaves who 

eventually returned to Sierra Leone, where Hannah worked as a missionary. Her long

time colleague and fellow missionary, George Thompson, was a both a student and 

colleague of the pre-eminent American evangelist of the era, Charles Grandison Finney. 

Both Hannah and Thompson shared Finney's abolitionism, and both studied at Finney's 

Oberlin Institute during its most radical era. Hannah's prolonged correspondence and 

difficult encounter with the emerging Seventh-day Adventist community in Battle Creek, 
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Michigan provides significant insight into the social values of what was then a small 

surviving splinter group of the former Millerite movement. 

Her story also links the narratives of many of the leading characters of the 

antebellum reform era in a chain of personal relationships that is remarkable. If one were 

trying to identify an individual life that intersected with the lives of the prominent men 

and women of the Benevolent Empire, it would be difficult to find a story more suited to 

the task than that of Hannah More. Few others could say with Hannah that they had 

experienced the preaching of Asahel Nettleton, New England's most famous evangelist 

from 1810-30; been employed by both Rufus Anderson of the American Board of 

Commissioners for Foreign Missions and Arthur and Lewis Tappan of the American 

Missionary Association; worked alongside the celebrated plaintiff of one of the 

nineteenth century's most famous Supreme Court cases (Worcester v. Georgia); been a 

frequent house guest in the home of John Ross, arguably the most prominent Native 

American leader ofthe antebellum era; sat at the wedding feasts-in Africa-of at least two 

Amistad survivors; and studied at Oberlin, then the symbol of Evangelicalism's ascendant 

status in Protestant culture. Had a pundit known of her life, he might have summarized 

Hannah More's remarkable career thus: 

Exhorted by Nettleton; 
Evaluated by Anderson; 
Employed by the Tappans,· 
Perfected at Oberlin. 

It is the argument of this dissertation that our understanding of the history of the 

antebellum reform era is significantly enhanced by examining the life of a decidedly non-
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elite lay Evangelical whose career was deeply woven into the fabric of the Benevolent 

Empire by reason of her commitments, her employments, and her remarkable personal 

relationships. Her fascinating career is also worth examining in its own right: relatively 

few women of the antebellum era lived their lives on so large or dramatic a stage as 

Hannah More, nor made their entrances and exits with such verve and passion. 

Survey of Selected Literature 

Assessing the social, political, economic, and religious context from which a 

given individual emerged and in which they lived and worked is no small matter, 

particularly in an era as turbulent as the first half of the nineteenth century in the United 

States, and for a story as dramatic and wide-ranging as that of Hannah More. While there 

have been no serious investigations of her life in scholarship before, several areas of 

scholarship help to sketch the crucial backdrop against which her story is better seen and 

understood. These include a broad range of monographs about the Reform era; studies of 

involvement of Evangelicals between 1820-1860 in the causes of Indian Removal and 

abolitionism; biographies ofthe leading personalities of the Benevolent Empire, many of 

whom were known to Hannah; new understandings of the roles then emerging for women 

in American faith communities; research on the thirty-year national debate about Indian 

Removal and its tragic implementation; new explorations of the West African cultural 

and religious context in which Hannah and so other American missionaries labored; and 

studies of the rise of intense minority faiths such as Adventism. Each of these clusters of 

scholarship is itself a broad and diverse area of published research: only the major works 
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and those most useful to understanding Hannah More's unique story are surveyed here. 

Many others are cited in the text of the dissertation. 

Most modem discussions of the antebellum reform movement that helped to 

shape such characters as Hannah More begin with Alice Felt Tyler's study, Freedom's 

Ferment: Phases of American Social History to 1860 (1944) Though now more than a 

half-century old, Tyler's volume provided the essential paradigm by which many of her 

successors viewed the social, religious, and political reform movements of the early 

nineteenth century. Tyler's important contribution was to survey the breadth of the 

reform movements that accompanied America's Second Great Awakening, and to 

illustrate a discernible impulse toward reform that pervaded the dominant cultural groups 

of the eastern United States in that era. Her cast of characters are the now-familiar great 

men and women ofthe age who rose to positions of leadership either through 

denominational investment in one or more reform movements, or, more typically, who 

achieved a kind oftransdenominational fame which hinted at possibilities for interfaith 

unity. 

Like all useful paradigms, however, Tyler's has undergone substantial critique and 

challenge. Those whose primary understanding of Evangelical Protestantism's 

"Benevolent Empire" was largely shaped by Tyler's frame have found it necessary to 

grapple with new interpretations of the causes that underlay the antebellum reform 

movement, not the least of which has been the overtly religious and spiritual character of 

much of the reform effort. 

Charles I. Foster's 1960 volume, An Errand of Mercy: The Evangelical United 
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Front, 1790-183 7, accentuated the spiritual causes for the rise of the numerous 

"benevolent societies" of the period, even as it identified these motivations with elitist 

and conservative religion. Foster's emphasis on the interdenominational nature of the 

most of the leading reform societies and the participation by lay Evangelicals in multiple 

reform movements helped to shift scholarly attention away from the much-discussed 

clergy leaders of the movements and encouraged a helpful focus on popular religious 

activism. Foster's discussion of the rise of"moral societies" in Northeastern Protestant 

culture, especially in Hannah More's home state of Cmmecticut, provides important 

context for understanding the popular community and religious culture that contributed to 

her subsequent activism. 

Joining Foster in his assessment that the "moral societies" were frequently the 

expressions of continuing social control by conservative elites were such scholars as 

Clifford S. Griffin (The Ferment of Reform, 1830-1860,· Their Brother's Keepers: Moral 

Stewardship in the United States, 1800-1865), Charles C. Cole (The Social Ideas ofthe 

Northern Evangelists), and John R. Bodo (The Protestant Clergy and Public Issues, 

1812-1848), though with noticeably different perspectives on the social value of those 

efforts. Griffin, for instance, is hostile to his subjects, while Bodo exhibits some 

sympathy for the intentions that drove their public agendas. In the view of all these 

authors, reform organizations of the kind Hannah More was attracted to were frequently 

constructed in order to preserve a standing social order, to restrict the supposed 

"libertinism" that had entered the national life through acquaintance with Jeffersonian 

"infidelity," and to curtail human freedom by rallying public opinion against behaviors 
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not otherwise precluded in the law. 

Martin Marty has also discussed the cultural phenomenon of these moral societies 

in his 1970 study, Righteous Empire: The Protestant Experience in America. As 

Evangelicals attempted to consolidate their spectacular successes in gaining converts 

during the first decade of the nineteenth century, they turned to the formation of single

issue reform associations that provided a social system in which the regenerated could act 

for cultural betterment. The prevailing post-millennialist outlook of most Protestants in 

the Reform era offered a theological impetus for Christian activism in the culture, for 

through just such efforts, the long-awaited kingdom of God would ultimately be made 

real and tangible upon the earth. 

Other scholars of the mid-to-late twentieth century helped to achieve a more 

nuanced picture of Foster's "Evangelical United Front." Sydney Mead illustrated that not 

all Evangelicals adopted the political activism characteristic of the Beecher family, nor 

were all as completely wed to notions of America's "manifest destiny" as were some 

prominent spokespersons. John R. Bodo (The Protestant Clergy and Public Issues, 

1954 ), discussed the transitions between Federalist and Whig politics that occurred in 

New England in the early decades of the nineteenth century as clergy and reform-group 

leaders sought to stem the tide of burgeoning Jeffersonian democracy. Bodo reminds us 

that most members of the Congregationalist-dominated ABCFM were also Whigs, 

helping to catapult the mission organization into a vigorous and long-term opposition to 

several major Federal policies. Evangelical opposition to U.S. government policy during 

the Jackson-Van Buren administrations was typified by fierce protests against the 
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government's Indian Removal policy, in which the ABCFM (Hannah More's first 

mission employer) played a leading role. (The organization specifically decried the "false 

idols of the secular expansionists," by which they meant those advocating the creation of 

more slave-holding states that would someday enter the Union). 

Mead's 1963 study, The Lively Experiment: The Shaping a/Christianity in 

America, also sharpened understanding of Evangelical reaction to what many of them 

viewed as a triumph of rude, irreligious, "frontier" barbarism in the pivotal 1828 election 

that brought Andrew Jackson to the presidency. By chronicling what Evangelicals 

themselves called "The Great Offensive" and "the Valley Project," Mead highlighted a 

variety of attempts by the benevolent societies to target the Mississippi Valley region, 

which they believed would be the fulcrum of the nation's political power in the coming 

decades. It was to this very region that Hannah More and hundreds of other lay 

Evangelical missionaries traveled and in which they labored, believing that their 

prodigious effort counted for both this world on such issues as slavery and Indian 

Removal and for the world to come. 

Evangelical opposition to the Mexican War of 1845-1848, during which time 

Hannah More served as a teacher at an ABCFM-sponsored school in Indian Territory, 

focused primarily on the probability that the newly-seized territories would allow for the 

extension of slavery and thereby permanently embed in American culture the system of 

chattel slavery that many Evangelicals were determined to root out. Clifford Griffin's 

work (Their Brothers' Keepers: Moral Stewardship in the United States, 1800-1865, 

1960) documents the growing perception of slaveholding as "sin," a theological 
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conception that fundamentally altered the face of American Protestantism by mid-century, 

and resulted in the official division of its three largest denominations into Northern and 

Southern branches. As this study will reveal, when that theology was applied to the real

life experience of mission congregations in slaveholding territories, great stress and 

conflict ensued. 

More recent historians have contributed significantly to our understanding of the 

intensely political nature of some Evangelical opposition to Indian Removal and African

American slavery. Richard J. Carwardine (Evangelicals and Politics in Antebellum 

America, 1997) has documented the emerging Whig/Evangelical consensus that resulted 

in the fierce political contests of 1840, 1844, 1848, and 1852. While Carwardine is 

careful to note that no monolithic Evangelical party or political viewpoint was ever 

established on the national scene, Evangelical political participation was frequently 

opposed to the laissez-faire, militarist policies of the Jackson/Van Buren Democratic 

Party. 

Mark Y. Hanley (Beyond a Christian Commonwealth: the Protestant Quarrel 

with the American Republic, 1830-1860, 1994) and Mark Noll (One Nation Under God: 

Christian Faith and Political Action in America, 1988) have moved even further into this 

helpful analysis by documenting the convergence of revivalist religion and abolitionism 

in the mid-century. Hanley notes that many, if not most of the Benevolent Empire's 

leading spokespersons were also ardent Whigs: a commitment to one reform cause almost 

inevitably led to other reforming commitments. Noll neatly summarizes the surprising 

optimism that pervaded the Evangelical social agenda, even at the lay level on which 
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Hannah lived and worked: "No evil, personal or social, seemed strong enough to 

withstand the revivalist's word."3 

The intensely optimistic and activist spirit that pervaded the revivalist faiths is 

also on display in Nathan Hatch's ground-breaking 1989 study, The Democratization of 

American Christianity, which gives primary focus to the religious movements appearing 

in the "battleground area" of the nation's western frontier. This remarkable confidence in 

the ability of Evangelical faith to overcome social and political obstacles helps provide 

important context for understanding how and why lay Evangelicals like Hannah More 

could make surprising and frequently heroic sacrifices for the sake of the soon-expected 

millennium of peace. 

The emerging scholarly willingness to accept the testimony of many of those most 

passionately involved in the causes of the Reform era that their motivations were chiefly 

religious and spiritual is perhaps best glimpsed in the important work of Robert Abzug. 

(Cosmos Crumbling: American Reform and the Religious Imagination, 1994). Abzug's 

central thesis-that the theological and spiritual viewpoints espoused by those who 

launched the era's many reform organizations should be taken with utmost seriousness, 

and may, in fact, have been the motivating force they were claimed to be-has provided 

needed room for a new generation of scholars who do not begin their work with a 

pervasive distrust of religious language nor of those who employed it to describe their 

mission. Abzug's thesis encourages scholars to consider the possibility that characters 

3Mark A. Noll, One Nation Under God: Christian Faith and Political 
Action in America (San Francisco: Harper & Row, 1988), 110. 
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such as Hannah More, while never fully self-aware or objective about their experiences, 

may nonetheless be trusted at least in part about the spiritual beliefs they claimed were 

motivating their behaviors. 

Another cluster of scholarship that has proved vital to this dissertation is the 

growing body of literature about the U.S. government's Indian Removal policies and their 

impact on Native tribes. Where a previous generation could choose to celebrate the 

actions of a white clergy leader who opposed the Jackson-Van Buren policies at great 

personal cost (as in Althea Bass' 1936 biography of Samuel Austin Worcester, Cherokee 

Messenger), more recent scholarship has quite naturally turned to the record left by those 

were the primary victims ofthose policies. Theda Purdue's 1979 study (Slavery and the 

Evolution of Cherokee Society, 1540-1866). illustrated the growing seriousness with 

which historians were examining Native culture by unflatteringly documenting Cherokee 

participation in slaveholding and in the racialist policies they had imbibed from their long 

association with Southern whites. 

Of special interest to this study is the work of William G. McLoughlin, whose 

four volumes, (Cherokees and Missionaries, 1789-1839, 1984; After the Trail ofTears: 

The Cherokee's Struggle for Sovereignty, 1839-1880, 1993; The Cherokees and 

Christianity, 1994,· and Champions ofthe Cherokee, 1990) provide important 

geographical, social, political and religious contexts for the act of protest that propelled 

Hannah More into mission service. The second volume listed above, drawing on 

previously unpublished records ofthe American Board of Commissioners of Foreign 

Missions (ABCFM) includes selections from several of Hannah's letters to the Boston 
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headquarters, and documents the increasing crisis over both missionary and Cherokee 

slaveholding that finally caused her to separate herself from the ABCFM. 

A third cluster of scholarship consulted in the production ofthis study focuses on 

the regional and institutional influences that helped to shape the woman who life connects 

so many dots. Among these works, Charles Roy Keller's The Second Great Awakening 

in Connecticut (1942), though dated, still provides a nuanced portrait of the 

Congregationalist faith in which Hannah More was raised and which she practiced until 

the last seven years of her life. Keller traces the leading role of Timothy Dwight, Yale 

University president, in restoring Calvinist orthodoxy in Hannah's home state, and the 

broad popular support for the efforts of the ABCFM that characterized hundreds of 

Connecticut Congregationalist churches. The earliest missions to Native Americans 

emerged from Connecticut initiatives, and the founding of Dwight Mission, at which 

Hannah More worked for six years, provided hom estate supporters of missions with a 

viable and visible symbol of their ongoing sacrifices on behalf of a mistreated people. 

Keller also chronicles the intense popularity of the foreign mission movement in 

the Connecticut ofHannah's youth. Local newspapers, religious journals and books were 

filled with laudatory stories about American missionaries and their remarkable converts, 

creating a glamorous appearance to the foreign missions movement that inevitably had a 

significant effect on spiritually sensitive young adults like Hannah More. He further 

identifies her home state as "the most active reform center in the country" during the 
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pivotal decades of her adolescence and young adulthood.4 

Richard Rabinowitz's perceptive study, The Spiritual Self in Everyday Life: The 

Transformation of Personal Religious Experience in Nineteenth-Century New England 

( 1989) offers an even more nuanced understanding of the theological and social 

transitions accompanying the Second Great Awakening in the Connecticut of Hannah's 

youth. While strict Calvinist orthodoxy would suggest little reason for pursuing mission 

activities (God has predestined some for salvation and others for damnation, without 

regard to human choice), Rabinowitz documents the emergence of a modified theology of 

personal choice-and thus spiritual and social activism-in the religious currents of the first 

three decades of the nineteenth century. Along with Keller, Rabinowitz traces the 

growing significance of"works" (good, benevolent deeds) in the Congregationalist ideal, 

and the diminution of the classic Calvinist stress on divine election and predestination. 

These studies are rich in detail that help place Hannah More's religious experience and 

her subsequent overseas missionary career in bright relief. 

Another important context for understanding the complex character of Hannah 

More is provided by new scholarship in the area of nineteenth century female spiritual 

expression and leadership. Barbara Welter's perceptive essay, "She Hath Done What She 

Could: Protestant Women's Missionary Careers in Nineteenth Century America,"5 traces 

4Charles Roy Keller, The Second Great Awakening in Connecticut (New 
Haven: Yale University Press, 1942), 136. 

5Barbara Welter, "She Hath Done What She Could: Protestant Women's 
Missionary Careers in Nineteenth-Century America," in Women in American 
Religion, ed., Janet Wilson James (University of Pennsylvania Press, 1980), 111-
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the social and theological expectations of congregations for religious women in the early 

decades of the century, and notes the irony that women who were themselves 

experiencing one kind of bondage (lacking political or ecclesiastical power) were 

nonetheless volunteering in large numbers to help "free" women in "heathen lands." An 

idealized role for the "missionary woman" pervaded popular Protestant piety, creating an 

alternative model for a successful Christian life to that afforded by the domestic roles of 

wife, mother, and local church volunteer. These influences undoubtedly contributed 

largely to the shaping of hundreds of missionary women who, like Hannah More, found 

both spiritual significance and social esteem in their self-sacrificing occupations. 

A more recent volume by Dana L. Robert (American Women in Mission: A Social History 

ofTheir Thought and Practice, 1996} has further explored the concept of female 

"usefulness" articulated by Hannah More's British namesake that so galvanized the 

thinking of non-elite female religionists in the New England of Hannah's youth. 

Amanda Porterfield (Feminine Spirituality in America from Sarah Edwards to 

Martha Graham, 1980) has similarly explored popular conceptions of female spirituality 

in the mid-nineteenth century and accentuated the role of "sacrifice" in the idealized 

spirituality prescribed for Protestant women. Noting the dramatic and well-publicized 

role of prominent Evangelical leader Catharine Beecher, daughter of the region's most 

famous Evangelical minister, Porterfield highlights the social consciousness that 

propelled Protestant women such as Hannah More into causes ranging from hygiene to 

penal reform to missionary service. Porterfield's insightful discussion ofMt. Holyoke 

126. 
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founder Mary Lyon (Mary Lyon and the Mount Holyoke Missionaries, 1997) likewise 

illustrates the pervasive impact of Lyon's Edwardsian revivalism and vocational 

teachings upon an entire generation of young adult New England women like Hannah. 

Barbara Leslie Epstein (The Politics of Domesticity: Women, Evangelism, and 

Temperance in Nineteenth-Century America, 1981) illustrates the enormous challenge 

facing women like Hannah More who felt called to public leadership in religious life. 

Many scholars before Epstein have noted the resurgence during the decades of Hannah's 

youth and childhood of notions of female subordination in home, town, and church as 

foundational to the well-ordered community. Epstein's contribution is to locate these 

forces in such close proximity to the area of Hannah's adolescence that Hannah could not 

have failed to be exposed to their power and persuasiveness. Forty miles from Hannah's 

hometown Catharine Beecher had been engaged since 1821 in promulgating her 

conservative views of woman's proper role as mother and nurturer of the home. A "cult 

of domesticity," emerging in New England as part of a religious and political response to 

the perceived female libertinism of the Age of Jefferson, also found expression in a 

public school curriculum that urged females to accept and even cherish subordinate 

positions in each arena of their lives. Nancy Cott's 1997 study (The Bonds of 

Womanhood: "Woman's Sphere" in New England, 1780-35) likewise offers invaluable 

background on the ways in which women's work and domestic relationships yielded in 

"different but equal" educational structures, opportunities for religious leadership, and 

vocations in the revivalistic culture of the Second Great Awakening in New England. 

An excellent resource for understanding the increasing phenomenon of female 
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preaching and leadership in public worship services in the first half of the nineteenth 

century is provided by Catherine A. Brekus (Strangers & Pilgrims: Female Preaching in 

America 17 40-1845, 1998). Her through documentation of the lives of both eighteenth 

and nineteenth century female exhorters puts Hannah More's immense struggle with her 

sense of divine appointment in the company of other gifted and remarkable women who 

similarly labored against the received theology about women's roles in religious life and 

the active opposition of those who could not bear to allow a woman to have any teaching 

role in the church. 

A fifth area of focus in the scholarly literature concerns the history and culture of 

the Mendi region of West Africa in which Hannah spent the majority of her overseas 

missionary career, and in the history of the Amistad survivors around whom the American 

Missionary Association's mission program in West Africa was ostensibly organized. 

Helpful resources for surveying nineteenth-century Mendi culture include several older 

studies by international scholars that examine cultural patterns, religious beliefs, and 

major historical episodes of interaction between the Mendi and Westerners. Among these 

are W. T. Harris and Harry Sawyerr, (The Springs of Mende Belief and Conduct, 1968); 

Kenneth Little, (The Mende ofSierra Leone: A West African People in Transition, 1951), 

and Darrell Reeck, (Deep Mende: Religious Interactions in a Changing African Rural 

Society, 1976). 

Important scholarly research about the 1839-1841 "Amistad affair" that provides a 

legal and cultural backdrop to Hannah More's extensive interactions with the Amistad 

survivors in Africa includes the work of Howard Jones, (Mutiny on the Amistad: The 
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Saga of a Slave Revolt and Its Impact on American Abolition, Law, and Diplomacy, 

1987), Maggie Montesinos Sale (!'he Slumbering Volcano: American Slave Ship Revolts 

and the Production of Rebellious Masculinity, 1997), and Eugene D. Genovese (From 

Rebellion to Revolution: Afro-American Slave Revolts in the Making of the Modern 

World, 1979). These works make profitable use of the collections of original documents, 

court proceedings, contemporary newspapers and journals, transcripts of interviews, and 

legal briefs compiled between 1839 and the resolution of the Amistad affair by Supreme 

Court decision in 1841. Bertram Wyatt-Brown's highly useful biography of Lewis 

Tappan, (Lewis Tappan and the Evangelical War against Slavery, 1969), the leading 

figure of the American Missionary Association and the financier whose passionate 

intensity funded so many ofthe projects of the Benevolent Empire proves valuable in 

understanding the complex man whom Hannah worked for, argued with, and to whom 

she addressed some of her most significant writing. One of the best brief histories of the 

Mendi Mission upon which Tappan and other AMA officers lavished such attention and 

at which Hannah labored for six years is provided by Clara Merritt DeBoer (Be Jubilant 

My Feet: African American Abolitionists in the American Missionary Association 1839-

1861, 1994). 

Perhaps the most useful scholarly volume for understanding both the American 

and African contexts of the Amistad affair is one of the newest. lyunolu Folayan Osagie, 

(!'he Amistad Revolt: Memory, Slavery, and the Politics of Identity in the United States 

and Sierra Leone, 2000) a Sierra Leonean, takes the story far beyond the usual ending 

point at which the Amistads are delivered to the African shore and largely abandon the 
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AMA mission effort. She traces some part of the lives of the Amistad survivors upon 

their return to Africa, and explores the ways in which cultural memory-and 

forgetfulness-have intersected with the Amistad narrative. Her adroit use of the massive 

archives of the American Missionary Association housed at Tulane University illustrates 

what a rich resource these largely untapped documents remain for understanding many 

aspects of Evangelical culture, race relations, and the burgeoning missionary enterprises 

of the nineteenth century. 

One of the unique features of this dissertation is an attempt to explore the 

phenomenon of movement between religious denominations by both prominent leaders 

and lay Evangelicals like Hannah More who were committed to reform. Relatively few 

historians have chosen to comment on either the causes or frequency of this experience, 

though significant anecdotal evidence for it abounds. Anna Speicher's helpful study, The 

Religious Attitudes of Anti-Slavery Women: Spirituality in the Lives of Five Abolitionist 

Lecturers (2000), documents this phenomenon among a key group of abolitionist leaders, 

though the author makes little of her finding. Robert Abzug (Cosmos Crumbling, 1994) 

likewise notes the reformers' progression out of their traditional faiths into new beliefs 

systems, not all of which could be termed religious. The progressive, reforming impulse 

that led many Evangelicals to break with larger social expectations in politics, 

domesticity, and lifestyle apparently led a significant number into new religious 

communities. "Truth" and the "way of reform" always waited near the horizon, and one 

could never be sure of having grasped it securely in any institution or organization. Thus, 

as with Hannah More, we see significant evidence of transdenominational movement into 
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new religious communities, even at life stages such as Hannah's (age fifty-two) when 

such movement might no longer be anticipated. 

The dynamics of the young Seventh-day Adventist community into which Hannah 

transitioned during the last six years of her life are glimpsed in the collections of 

perceptive essays edited by Edwin S. Gaustad (The Rise of Adventism: Religion and 

Society in Mid-Nineteenth-Century America, 1974) and Gary Land (Adventism in 

America: a history, 1986). Ruth Alden Doan's 1987 study (The Miller Heresy, 

Millennia/ism, and American Culture) offers important insights into both the theological 

method of Millerism and the counter-cultural dynamic that characterized the movement 

when the mainstream Protestant churches rejected Miller's eschatological interpretation. 

Adventism's continuing critique of other faiths it considered part of "spiritual Babylon" 

may have provided part of its appeal to Hannah late in her life as she became increasingly 

disillusioned with interfaith organizations such as the ABCFM and the AMAin which 

distinctive theology was necessarily muted. The collection of scholarly essays on early 

Adventism edited by Ronald Numbers and Jonathan Butler (The Disappointed: Millerism 

and Millenarianism in the nineteenth century, 1987) likewise provides important context 

for Hannah's apparent attraction to Millerism during her Dwight Mission tenure in the 

early 1840s, as well as sketching the social, political, and theological backdrop of the 

nascent movement that she joined twenty years later. 

Ronald Numbers' earlier volume (Prophetess of Health: A Study of Ellen G. 

White, 1976), while still controversial in the Adventist community, offers important 

context for understanding the life of the co-founder who reacted so vehemently to the 
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mistreatment of Hannah More by other Adventists in Battle Creek during the last year of 

her life. A more sedate and admiring portrait of White, including discussion of her 

interactions with Hannah More, is available in the five-volume biography authored by 

White's grandson, Arthur L. White (Ellen G. White, 1976). A recent biography by Gerald 

Wheeler of White's husband, James, (James White: Innovator and Overcomer, 2003) 

who co-founded the Seventh-day Adventist denomination with her, provides important 

historical context for the conflicts between the Whites and other church leaders that may 

have contributed to the Hannah More's unfortunate treatment when she arrived in Battle 

Creek in the summer of 1867. 

Overview of Dissertation Chapters 

Chapter One ("'I would not live uselessly': The formation of calling and duty") 

surveys Hannah More's early life and education (1808-1840), focusing on the family, 

social and religious forces in her northern Connecticut context that shaped her intense 

commitment to living what she perceived as a "useful" life. Her lifelong perception of 

having been set apart since birth for a unique spiritual role is studied through close 

examination of significant correspondence with family members, members of her faith 

community, and leaders of the burgeoning missionary movement in the region. The 

chapter examines her eager embrace of sacrifice, hardship, and what she termed "the vast 

importance of being ready for death." 

The quality and scope of her education in childhood and young adulthood is 
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examined through records of the institutions she attended. Hannah's early employment as 

a schoolteacher in her home region underscores her emerging identity as a participant in 

the wider reform movements of the era. 

Chapter Two (" 'To cancel the wrongs done them': Serving the dispossessed") 

examines Hannah More's six years ( 1841-184 7) as a teacher and preceptress at two 

ABCFM mission stations in Indian Territory (present-day Oklahoma). Her service in this 

isolated region gave her an outlet for her missionary energies and a way to participate in 

the Evangelical resistance to the Jackson-Van Buren policies that forced the relocation of 

Native Americans from the southeastern U.S. Soon fluent in both the Cherokee and 

Choctaw languages, she formed deep bonds with her Native pupils, but found herself 

frequently in conflict with missionary colleagues who resented both her intensity and her 

criticisms of their perceived spiritual lethargy and lack of commitment. 

This chapter examines Hannah's growing abhorrence of African-American 

slavery through her critiques of Cherokee and missionary slaveholding, and her 

frustration with alcohol abuse and the persistence ofNative traditions she deemed 

contrary to the Christian message she came to impart. The growing strain on her 

relationship with the ABCFM, itself consumed in an internal debate about how to deal 

with slavery in its mission locations, is revealed through a survey of her correspondence 

with the Boston headquarters. 

Chapter Three (" 'The sable sons & daughters of Africa': Re-educating a 

reformer") studies the re-direction of Hannah's career as a consequence of her beliefs 
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about African-American slavery. Following a two-year stint (1848-1850) as a 

schoolteacher in Connecticut and upstate New York, Hannah sailed for West Africa in 

late 1850 under the sponsorship of the abolitionist American Missionary Association 

(AMA). Her six years in Sierra Leone (1850-1856) as a teacher, preceptress, and 

preacher among the Amistad survivors in their home environment brought her into close 

contact with native religions, Islam, and intense tribal warfare. Focused on reforming the 

world around her, she launched efforts to dress native women, promote temperance, and 

combat slavetaking on the coastal rivers. 

Chapter Four ("'Such wrestlings for sinners': The charisms and conflicts of a 

powerful woman") surveys the evolving leadership role played by Hannah in the 

management and spiritual leadership of the West African mission at which she served. 

Through a review of her extensive correspondence from this period, the chapter 

highlights her growing identification with her African pupils and church members, and 

her intense conflict with other American missionaries about the future of the mission. 

Her perceptions of race, culture, and personal vocation underwent more alteration during 

this period than at any other time in her career. Her letters to Lewis Tappan and other 

AMA leaders are studied to illustrate the intensity of her sense of divine calling and her 

often difficult relationships with male authority figures. 

The development of her personal theological outlook also progressed more rapidly 

during the decade of the 1850s than at any time to that point in her life. Hannah's 

theological journey from the traditional Calvinism of her heritage to an embrace of 

29 



Oberlin perfectionism during this era undoubtedly laid the groundwork for her subsequent 

embrace of the decidedly un-Calvinist message of the new Seventh-day Adventist 

denomination. Her increasing attraction to "charismatic" religious expression, seen 

through records of her mission service at the AMA post at Kaw Mendi, is also noted as a 

further departure from the faith of her childhood and youth. 

During the same decade of the 1850s, her post-Africa employment as the principal 

of a Female Seminary in a slaveholding state clearly sharpened her opposition to the 

"peculiar institution" and provoked the strongest statements of her career on the Biblical 

basis for her belief in full racial equality. Her argument, advanced in correspondence 

with the AMA, placed her among a tiny minority of abolitionists who believed in full 

social and spiritual parity between whites and African-Americans. 

Chapter Five ("The Sum of Reforms: Embrace and Exclusion") further traces 

Hannah More's movement away from both the orthodox Calvinism of her youth and 

Oberlin perfectionism toward a minority faith that in many ways epitomized her 

commitment to reform. During her final four years in Africa, Hannah More displayed a 

growing interest in the ideas and publications of the tiny Seventh-day Adventist 

movement, whose leadership kept her well supplied with reading material. Not only was 

the organization profoundly abolitionist, but it also advocated temperance, health reform, 

dress reform, and a "return" to first-century Christian practices including seventh-day 

Sabbath-keeping, footwashing, and the exercise of charismatic spiritual gifts-all of which 

neatly matched the trajectory of Hannah's own reform consciousness. 
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The tragic denouement of her story, in which she was ultimately denied a place 

among the new fellow believers with whom she sought to associate, underscores the 

difficulty and significant personal pain that seemed to mark almost every stage of her 

reform journey. The curious suppression of her story for more than a century within the 

faith community she joined, and the subsequent iconic construction of her story as that of 

a person more to be pitied than admired, is traced by a brief examination of more recent 

popular treatments of her life. 

The major features of Hannah More's life story-deeply held Calvinist faith, 

intensely Biblical worldview, activist inclinations, service among those marginalized or 

oppressed by the U.S. government, and transdenominational movement-mark her as 

uniquely qualified to represent thousands of other lay Evangelicals of the reform era who 

left no comparable record and whose stories are now lost to us. In her story, we glimpse 

some measure of their collective passion, their self-sacrifice, and the immense impact 

they made upon nineteenth-century American society. 
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Chapter One 

"I would not live uselessly": 
The formation of calling and duty 

It would surely have come as a great surprise to the early nineteenth-century 

residents of Union, Connecticut, that a story begun on a rocky, north-facing hillside in 

their town should have gone on to include Cherokees and Choctaws, African tribal 

warfare and Muslim caliphs, the daughters of Kentucky slaveholders and the men 

directing America's Benevolent Empire. There is little else that surprises, then or now, 

about the place. The smallest township in the state, Union was also the last one settled 

east of the Connecticut River, proving that the earliest inhabitants of the colony and state 

had a keen eye for easily cultivated acreage, and thus largely avoided the place. The odd 

jumble of ponds and hollows, arable hillocks and unusable swamps that forms the 

township marked it in the patrimony ofNew England inheritance as the legacy of younger 

sons, those with lesser prospects, persons who had to be content with fewer advantages. 1 

1A brief but useful period description of the town of Union is found in John 
Chauncey Pease, A gazetteer of the states of Connecticut and Rhode-Island (Hartford: 
WilliamS. Marsh, 1819). The author also has extensive personal knowledge ofthe town, 
as Union was the geographical center of his first parish. 



Though bisected by the Boston-Hartford post road, the town appeared to gain little 

from it. Nearby Sturbridge on the Massachusetts side of the line boasted the taverns and 

inns that fed and housed the travelers moving between Boston, Hartford, and New York. 

A long day's ride or carriage drive could take travelers comfortably from Fanieul Hall to 

Sturbridge's rollicking Publick House. The next day's journey would bring them to the 

Connecticut state capital. Union was a "pass-through" town, too near a natural breaking 

point in the typical journey to be a destination of its own. 

Within the town itself, most homes and public buildings clustered near the Post 

Road or along the smaller route that branched off west toward Stafford Springs. The 767 

residents who were found and recorded in the 1800 decennial census were pragmatists, no 

doubt. Most features of daily life were regulated by distance: house-to-bam on sub-zero 

winter mornings; house-to-meetinghouse on at least some Sundays; house-to-schoolhouse 

for the older children when the growing season surrendered to September frost; house-to-

store for the few things that could not be made, or better, done without. 

The location of Samuel Moore's farmhouse at nearly the furthest points north and 

west in the town surely meant something in a community where south and east were the 

preferred directions. 2 The eighth child and fifth son of a Scots-Irish immigrant, Moore 

was, by all contemporary accounts, well-respected but not well-off.3 His 1798 marriage 

2The Moore farmhouse still stands, though the present building seems to date from 
the 1830s, rather than to the era of Hannah's birth. Its location is clearly marked on 
nineteenth-century maps of the town, and accurately described by Hannah More in one 
surviving letter (Hannah More to Rev. David Greene, 22 December, 1840, ABCFM). 

3Samuel Moore's ancestry, along with that of the other Moores and McNalls in 
Union, was a matter of concern to the nineteenth-century historians of Union. According 
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at age twenty-seven to Amy Whiton of nearby Ashford may count as the most fortunate 

aspect of his ninety years. 

The Whitons were an old New England family, and like some others of that 

heritage, kept vigorously alive the myth of their descent from an English nobleman, Sir 

James Whiton, whom they believed had sided with the Parliamentary forces during the 

English Civil War. Fleeing to America at the Restoration (according to family history, on 

the same ship that carried Goffe and Whalley, the fugitive regicides), their ancestor had 

settled at Hingham, Massachusetts,4 as one family member curiously phrases it, "among 

the Puritans."5 Whether he himself identified with the Puritan wing of the English 

Church or considered himself an Independent, his descendants soon identified themselves 

with New England's "standing order." A grandson, Elijah, sired a family of eighteen 

children in Ashford, Connecticut, served the established church as a deacon, and enjoyed 

the admiration of his community as a long-serving justice ofthe peace.6 Elijah's 

to them, though commonly referred to as "Scotch-Irish," they were exonerated of any 
Irish connection. They were "genuine Scotchmen, and had no trace of Ireland in their 
temperament, their sympathies, their prejudices, their language, their politics, or their 
religion." [Charles Hammond and Harvey M. Lawson, The History of Union, Conn. (New 
Haven, Conn.: Press of Price, Lee & Adkins, 1893), 44]. 

4Hannah More to Hannah Stowell, 20 January, 1840, in History ofthe Town of 
Orwell, from 1806 to 1887, Hugh F. Murray, compiler (Pulaski, New York: L. R. Muzzy, 
1887), p. 58. Later and more accurate genealogical research by Whiton descendants has 
demonstrated that there was no clear connection to nobility. James Whiton did, in fact, 
settle in Hingham, but not as a result of derring-do on the other side of the Atlantic, nor 
with any other than moral nobility to confer on his descendants. 

51bid., 64. 

6Murray, History of the Town of Orwell, 60. 
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descendants were said to have "filled respectable stations in the community," including 

especially a son, Boaz, Amy's brother, who inherited his father's positions in both the 

community and the church.7 Another of Amy's brothers, Israel, was a Congregational 

minister. Two nephews graduated from Yale, one a minister, the other a physician. 8 At 

the time of her marriage at age twenty-four to Samuel Moore, Elijah's daughter, Amy, 

could take a modest Yankee comfort in her ancestry. Her daughter, Hannah, learned to be 

similarly proud of her maternal heritage: "We are descended, it appears, from the nobles 

ofEngland," Hannah wrote to a New York cousin, "and may we prove worthy of our 

descent. "9 

Emerging from families that had included seven and nine sons, respectively, and 

surrounded by dozens of male uncles and cousins who resided either in Union or 

surrounding towns, Samuel and Amy Moore no doubt wondered why their marriage 

seemed successful at producing only daughters. The first nine births in the Moore 

household were females, seven of whom lived to adulthood. 10 Only their tenth and last 

7Hannah More to Hannah Stowell, 20 January, 1840, in Murray, History ofthe 
Town of Orwell; Ibid., 64. 

8Murray, History of the Town of Orwell, 64. 

9Hannah More to Hannah Stowell, 20 January, 1840, in Murray, History of the 
Town of Orwell, 64. 

10Moore family records, David and Martha Back Collection, Bethesda, Maryland. 
A reference in "Union Births-Marriages-Deaths, 1734-1850," Connecticut Vital Records, 
Barbour Collection (Hartford, Conn.: Connecticut State Library, 1921) to another Moore 
son, "James," is surely an error in transcription. The "James" listed shares a birth date 
with one of the younger Moore daughters, Joanna, and there is no record in town or 
family documents of any Moore twins. 
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child was male, born when Samuel was forty-six and Amy forty-four. In an age when 

modest farmsteads like the Moores' were dependent on the labor of male children to 

cultivate farm acreage, herd dairy cattle, and harvest woodlots, the genetic lottery had not 

been fortunate for Samuel and Amy. Though hired help was frequently available, Samuel 

Moore no doubt found himself needing to call on the assistance of nearby male relatives 

to help with plowing and harvesting when the work seemed too much for his platoon of 

daughters. Day-to-day farm work was apparently supplemented by the live-in labor of a 

teen-age male worker: the 1810 and 1820 censuses record the presence of just such a 

figure at a time when the Moores had no male children in that age cohort. 11 

The Moore's sixth child and fourth surviving daughter, Hannah, was born on 

November 22, 1808, at almost exactly the mid-point of her mother's nineteen-year child-

bearing career. A four-year interval separated her from her next oldest sister, Lucinda. 

Hannah's birth seemed to inaugurate the Moore's 'second family': three more sisters and 

a brother, Samuel W., all of whom survived, were born in the next seven and a half 

years. 

Only fragmentary glimpses of Hannah More's childhood have survived, leaving 

little choice but to fill in the admittedly sketchy portrait with what can be known about 

New England female farm children of that era. Folk wisdom of the kind that no doubt 

flourished in the farmhouses of Union would have said it was unfortunate to be born, like 

Hannah, just at the cusp of winter. Winter was widely believed to be the enemy of 

11United States Federal Census for Connecticut, "Union, Tolland, County, 1810," 
402; United States Federal Census for Connecticut, "Union, Tolland County, 1820." 
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children, the season in which disease moved almost resistlessly through the unventilated 

close spaces of New England homes, often carrying away the weakest and the youngest. 

Two of Hannah's older sisters, Rowena, 3, born in 1800, and Lydia, 2, born in early 1801, 

died within five days of each other in the winter of 1803, very likely from just such a 

winter epidemic. 12 Until Hannah's birth in late 1808, Samuel and Amy Moore had but 

three surviving children-their first, fourth and fifth-to show for nearly eleven years of 

marriage. 

Having survived her first winter, Hannah would have spent most of her next 

twelve months within a ten-foot radius of her mother, first probably in a cradle rocked by 

foot while her mother's hands kept busy at knitting, braiding, or spinning. At six months, 

she would have graduated to sitting upright on the floor of the household's central work 

spaces, within easy sight and sound of all the cooking, cleaning, eating, and conversing 

that dominated one or two large heated rooms. 13 Her three elder sisters-Amy, Sophia, 

and Lucinda-ten, six and four years older than Hannah, would undoubtedly have assumed 

more care-giving responsibilities as their mother was again pregnant within a year, and 

the toddler moved from nursing at the breast to eating solid food. 

Modem scholarship on the history of American women has underscored the ways 

in which gender differentiation is both a biological fact and a social construct in every 

12The re-use of a name (Lydia) with another daughter, the Moore's last, born in 
March, 1814, was a frequent habit among colonial families which had lost a child in 
infancy or toddlerhood. 

13Jane C. Nylander, Our Own Snug Fireside: Images of the New England Home 
1760-1860 (New York: Alfred A. Knopf, 1993), 29-32. 

37 



culture: the anatomical differences between male and female may yield in very diverse 

social and cultural roles and opportunities that are highly regionalized and particular. 

Being born a female in a rural, low-income agricultural family in early nineteenth-century 

New England implied far more than the ability to bear children and the relative absence 

of facial hair. Prescriptive (and from twenty-first century perspective, restrictive) social 

expectations profoundly shaped the infant female and regulated almost all interactions 

between her and her parents, siblings, and neighbors. The "ideology of domesticity" by 

which females were culturally conditioned to accept and even embrace a role within and 

for the maintenance of a family household was as inescapable as the smoke that rose up 

the chimneys in front of which so much oftheir lives were lived. 14 As with most 

pervasive ideological constructs, it was reinforced where it prevailed through available 

material culture, including dress, gender identification with certain objects, and the 

preparation and use of food. Household objects-pots, spoons, cups, odd bits of 

cloth-would have been the Hannah's playthings, inculcating the familiarity with domestic 

duties then considered essential in the development of every farm daughter. 

The intellectual and social influences surrounding the toddler are even more 

difficult to reconstruct at a distance of two centuries. But that something atypical and 

14Nancy F. Cott's survey of female social conditioning and its resulting impact on 
roles in work, domesticity, education, religion, and ideas of"sisterhood" in antebellum 
New England is an accessible one-volume introduction to the issue [Nancy F. Cott, The 
Bonds of Womanhood (New Haven: Yale University Press, 1977)]. Primary documents 
by females of the era are available in several anthologies, including, for example, Nancy 
F. Cott, Jeanne Boydston, Ann Braude, Lori D. Ginzberg and Molly Ladd-Taylors, eds., 
Roots of Bitterness: Documents of the Social History of American Women, 2nd ed. 
(Boston: Northeastern University Press, 1996). 
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unusual was occurring in the environment of the Moore household may be deduced from 

the career paths followed by the eight surviving children. All of them, including Hannah, 

became teachers at some period of their lives, mostly in the common schools of Union 

and surrounding towns. 15 This was remarkable enough in that era to have earned the 

family mention in a volume of town history from upstate New York, more than 300 miles 

away. 16 The Moore family had also certainly acquired a reputation for encouraging 

learning. A younger contemporary of Hannah's, Rev. Charles Hammond, also from 

Union, remembered the family's "attention to books" and young Hannah's prodigious 

memory. 17 According to Hammond, who attended Union's "Sabbath Schools" with the 

Moore daughters, Hannah and one of her sisters "were able to repeat three or four 

hundred verses of Scripture at one time." 18 

Such precocity, attributed by peers to family characteristics more than individual 

genius, points to an intellectual climate more advanced than was probably the norm in 

that era for the daughters of New England farm families, and suggests a formative 

15Murray, History of the Town of Orwell, 63. Nancy Cott has recorded that 
"Between 1825 and 1860 ... a quarter of all native-born New England women were 
schoolteachers for some years of their lives." [Nancy Cott, The Bonds of Womanhood: 
"Woman's Sphere" in New England, 1780-1835 (New Haven: Yale University Press, 
1977), 34-35.] 

16lbid. 

17Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). Rev. Charles Hammond (1813-1878) was a native of Union, attended 
Monson Academy and Yale College, and served as principal of Monson Academy during 
the time of Hannah's enrollment in 1840. 

18lbid. 

39 



pedagogical role by at least one parent. In Hannah's life, the intellectually significant 

progenitor was almost certainly her mother, Amy Whiton. While her few references to 

her father in her adult correspondence are almost always to his financial situation or his 

unwillingness to support her activist career, it is to her mother that she directs her creative 

compositions, her (awkward) attempts at poetry, and detailed descriptions of her new 

environments. 19 Her mother is the parent whom she knows will share her sensibilities 

about the plight of dispossessed and displaced Native Americans, who will understand 

her critique of the government's Removal policies, and who will be at least generally 

supportive of her choice to work among the mistreated. 

Most tellingly, her mother is the pre-eminent parent in the pre-eminent arena of 

life, as Hannah recounts the story throughout her life. On at least four occasions, Hannah 

recites the creed which passed with such fiery clarity from mother to middle daughter: "I 

was dedicated to God by a pious Mother before my birth"; "my mother [gave] me up 

before my birth to be the Lords"; "my own Dear Mother ... consecrated me to the Lord 

even from the womb"; "My good Mother like Hannah of old dedicated me to the Lord 

even previous to my birth.20 

19Hannah More to Joanna More, 4 April, 1842, in the collection of Old Sturbridge 
Village Historical Museum, Sturbridge, Massachusetts. 

20Hannah More to Rev. Ovid Miner, 23 September, 1850, Archives of the 
American Missionary Association, (New Orleans, La.: Amistad Research Center), 
Microfilm; Hannah More to Deacon Cyrus Crain, 20 February, 1867, in Ellen G. White 
Estate, Record Book, No.4, 201; Hannah More to Lewis Tappan, 26 February, 1856, 
AMA; Hannah More to Rev. David Greene, 14 December, 1845, in Papers of the 
American Board ofCommissionersfor Foreign Missions, Unit 6, Missions on the 
American Continents and to the Islands of the Pacific, 1811-1919, (Woodbridge, Conn.: 
Research Publications, 1985), Microfilm, Reel #744. 
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Amy Whiton Moore's dedication of her sixth child "to the Lord" was both an 

unusual act in the religious culture of her time and yet still understandable as an 

expression of a mother's frustration and faith. Having borne five daughters but losing 

two to disease, Amy likely hoped that her sixth child would be a male. For a woman 

steeped in Biblical narratives, a Biblical analogy suggested itself: Hannah, the wife of 

Elkanah, was infertile, but prayed to the Lord and promised that if Yahweh gave her a 

son, she would "lend" him to the Lord for his entire life. 21 The Biblical mother produced 

a son, whom she named Samuel. The Connecticut mother gave birth to a daughter, to 

whom she gave the female name most associated with the same story-Hannah. In both 

cases, the mother marked out the child to be born for a special identity. Their lives were 

to be owned by God, or at least "lent" to Him, in a manner that exceeded that of even 

their normally religious siblings and peers. 

There is more to the adult Hannah's repeated recounting of maternal dedication 

than simple piety or fond memories of a mother's nurturance. As an adult woman who 

was known for her "extensive and accurate" knowledge of the Scriptures," Hannah was 

well aware that the Biblical act of dedicating a child from the womb was a forecast only 

made of male children, specifically Samuel the prophet, Samson the judge, and John the 

Baptist, forerunner of the Messiah. Even more significantly, the range of others similarly 

called from the womb or designated for their chosen spiritual careers included three other 

males: the Messianic Servant figure of Isaiah 49; another Old Testament prophet, 

Jeremiah; and Jesus himself. In contemporary parlance, Hannah was placing herself in 

21 1 Samuel 1. 
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"rich company," associating her life story from conception onward with towering Biblical 

figures who exercised judicial, prophetic, and even messianic authority. In an otherwise 

sane person, such connections are the result of either a momentary delusion or of an 

acquired ego-strength uncommon in any era, hers or ours. This is not simply conjecture, 

for Hannah herself makes the connection explicit: "Like Samuel of Bible renown, I was 

dedicated to the Lord before my birth.'m "Indeed I can say with the Prophet, 'I was 

consecrated from the womb "'23 

In Hannah's telling, it is her mother's act, like that of the Biblical Hannah who 

also prayed for a child during a long lull in pregnancies, that bent the twig before it was a 

tree. It seems equally clear from the manner in which Hannah consistently describes it 

that the unusual dedication was not a shared parental commitment. Her father, Samuel, is 

assigned the secondary, supportive role, for he subsequently brings her to the baptismal 

font at age six: "My Father consecrated me to God at a later period";24 "afterwards my 

father presented me to the Lord at the baptismal font. "25 The mature Hannah More is 

always certain-even violently certain-that her life is not her own, that she "belongs" to 

God because of her mother's act of dedication.26 

22Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

23Hannah More to Rev. Charles Whipple, 16 November, 1857, AMA. 

24Hannah More to Rev. Ovid Miner, 23 September, 1850, AMA. 

25Hannah More to Rev. David Greene, 15 December, 1845, ABCFM. 

26Hannah's self-perception and the manner in which it contributed to her identity 
as a specially chosen instrument of God, is, of course, available only through her own 
testimony, compiled from fragments and occasional glimpses she gives of herself through 
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Perhaps owing to the 8:2 ratio of females to males in the Moore household, Amy 

Whiton's daughters almost certainly breathed an atmosphere significantly less restricted 

for females than was typical in early nineteenth century New England. All moved past 

the majority of their female peers in educational attainments, completing common 

schools and attending regional academies. Several, including Hannah, boarded out as late 

teens and young adults, employed at factory jobs. The five of seven who ultimately 

married did so at unusually later times of life. Only one daughter, Louisa, married as 

young as her mother (24). Lydia, Lucinda, Sophia, and Amy Moore waited until30, 32, 

28, and 46 years old, respectively, for an average marrying age of thirty-one at a time 

when New England women were usually wed in their early twenties.27 We may 

reasonably conclude that the Moore women enjoyed in their own household a small but 

stable community of supportive female relationships in which educational attainment, 

opportunities for personal choice in employment and wage-earning, and decisions about 

marriage were significantly their own. Hannah's life, even before the formal launch of 

her missionary career, exemplifies just these characteristics: advanced education; 

independent living; factory employment followed by years of public teaching; and a 

choice for missionary service which she records as having been contrary to her father's 

nearly forty years of correspondence. As with so many other features of her childhood, 
education, and vocational experience, she is the sole reporter of attitudes, emotions, and 
interpretations of events for which there can be at this distance no independent 
confirmation. Her letters must therefore be examined with a judicious caution that 
regularly reminds that Hannah More was anything but a dispassionate observer of her 
own life and experience. 

27This is an estimate provided by Nancy Cott, The Bonds of Womanhood, 14. 
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wishes. 28 

The Little Red. White and Blue Schoolhouse 

Hannah's own formal education apparently began in a nearby schoolhouse in 

Union, though no definitive records of her enrollment, the names of her teachers, or even 

the precise location of the building exist. Descriptions of Union from the era of 

Hannah's probable enrollment (1815-1825) indicate that schoolhouses were strategically 

situated throughout the town. 29 Maps from mid-century show six school districts in 

Union, including one schoolhouse three-quarters of a mile east of the Moore farmhouse in 

the town's far northwest comer, and another just one and a half miles away to the 

southwest, both easily within walking distance. 

"I have had the advantages of a common school education," Hannah recorded in 

a letter to the American Board of Commissioners for Foreign Missions (ABCFM) at age 

twenty-nine. In the same letter, attempting to support her contention that she is more 

needed in mission service, she illustrates the pervasive opportunity for public education 

that apparently characterized her hometown: "Every school district in this town is able to 

furnish at least 5 qualified teachers, & some ofthem more."30 Given that all of her 

siblings were by that time (1838) qualified to teach in what would today be called 

28Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

29"1850 Map ofUnion, Connecticut," Map and Geographic Information Center, 
Homer Babbidge Library, University of Connecticut, Storrs, Connecticut. 

30Hannah More to Amy W. Moore, 22 July, 1838, David and Martha Back 
Collection, Bethesda, Maryland. 
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elementary schools, the number of those qualified to teach from her own school district 

(six) would have been at least eight. 

Public school education in early nineteenth century rural Connecticut was hardly 

the professionalized and standardized ten-month, 180-school-day institution familiar to 

modem readers. Quality of instruction, curriculum, and length of school terms varied 

widely, sometimes within the same township, and even within a specific school district. 31 

Teachers exercised considerable discretion in deciding when to open and close terms of 

school, sometimes adjusting those dates to accommodate career transitions or travel 

plans.32 What supervision was available to them came mostly in the form of Visitation 

Committees, which could act on behalf of township residents to overrule a teacher's 

decisions if circumstances warranted. 33 Though less densely populated school districts, 

such as those on the northwest of Union, undoubtedly had fewer students than those in 

the central village area, the number of school-age children from six or eight large families 

who lived within walking distance might total thirty to forty pupils. Students as young as 

five and as old as twenty might be sheltered under the same 25' X 40' roof in such tight 

quarters that the ability to physically and psychologically control them was often the first 

31 Lee Soltow and Edward Stevens, The Rise of Literacy and the Common School 
in the United States: A Socioeconomic Analysis to 1870 (Chicago: University of Chicago 
Press, 1981), 30,49-50. 

32Hannah More's letter to the Secretaries ofthe ABCFM of28 September, 1839, 
illustrates the considerable freedom given the common school teacher to decide on the 
beginning and end of academic terms. 

33Rev. Samuel J. Curtis to Rev. David Greene, 12 October, 1840, ABCFM 
(Houghton). 
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prerequisite among teacher qualifications. 34 

By the beginning of the nineteenth century, personal literacy was assumed to be 

the rightful inheritance of virtually every New England child, even those born to rural 

farm families. Available statistical data and anecdotes provided by visitors, especially 

foreign ones, point to the high literacy rate in Connecticut, especially as compared with 

neighboring Rhode Island. 35 That said, there is still compelling evidence that females 

were generally given fewer opportunities for common education than men. Scholars have 

pointed to a "persistent discrimination against women" evident in the literacy data of the 

early national period in New England.36 

The actual content of that public education bears more similarities to 

contemporary practice than almost any other element of the experience. Basic arithmetic, 

alphabetic and writing skills, spelling, reading, geography, U.S. history and government, 

and first-level information about science formed the core subject areas.37 Prevailing 

pedagogy, however, viewed the student as an absorber of factual information. Relatively 

little emphasis was placed on pupil ability to relate assimilated information to life 

34lbid.; also Captain Elijah Eldredge to Mr. David Greene, 9 October, 1840, 
ABCFM (Houghton) 

35La Rochefoucault Liancourt, quoted in Soltow and Stevens, The Rise of 
Literacy, 29. Nancy Cott also documents the rapid increase in personal literacy among 
females between 1800-1840 (The Bonds ofWomanhood, 15). 

36Soltow and Stevens, The Rise of Literacy, 56. 

37See the useful survey by John Alfred Nietz, Old textbooks: spelling, grammar, 
reading, arithmetic, geography, American history, civil government, physiology, 
penmanship, art, music, as taught in the common schools from colonial days to 1900 
(Pittsburgh: University of Pittsburgh Press, 1961 ). 
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experience, develop original viewpoints, or exercise personal initiative. While the new 

instructional methods deriving from the theories of Swiss educator Johann Pestalozzi 

were beginning to have a modest impact in some regions, comparatively little about the 

common schools of Union seems to have been in any sense progressive.38 The individual 

student was typically not prized for revealing that individuality: recitation, frequently in a 

group of same-level peers, was the preferred method for demonstrating student retention 

of information. 

In the absence of more specific information about Hannah's education, it is 

tempting to depend on modem stereotypes of elementary education in the colonial and 

early national periods. We imagine that the students of 1815 Union, including seven 

year-old Hannah, would probably have been reciting from a New England Primer only 

slightly updated from the ones first used by her Whiton family ancestors in Hingham and 

Rehoboth a century earlier. It is true, moreover, that the outer frame of Biblicist and 

Calvinist ideology was certainly still visible in the schoolbooks of early nineteenth-

century Connecticut, especially as those ideologies inculcated a sense of one's moral 

obligations toward family members, fellow citizens, and designated authority figures in 

church and state. 

A significant change had occurred, however, in the content of that education. The 

38Soltow and Stevens, The Rise of Literacy, 97. Johann Heinrich Pestalozzi 
(1746-1827) built on non-traditional ideas of education for children first advanced by 
Rousseau, encouraging spontaneity and self-direction. He sought to educate the whole 
student-"head, heart and hand"-and advocated an attentive, nurturing disciplinary style 
greatly at odds with contemporary practice. His ideas eventually were systematized for 
disciples into the "Pestalozzian method." (See Michel Soetard, in Thinkers on Education, 
Zaghloub Morsy, ed., 3 (Paris: UNESCO Publishing, 1994). 
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general declension in religious fervor that followed the cultural upheavals of the First 

Great Awakening of the 1740s had yielded in the desultory decades of the 1770s and 

'80s, commonly believed by most religious commentators of the era (except possibly the 

surging Methodists and Baptists) to be the nadir of America's spiritual history. The 

attendant growth of a public, secular ideology which substituted the more individualistic 

notion of "liberty" for the communally-agreed-upon covenant of religious "faithfulness" 

had found expression even in the new textbooks being used for common school 

education. Moses, David, and St. Paul had been supplanted by Washington, Jefferson, 

and in Republican circles, even Tom Paine. The alphabet letter "A" no longer led 

resistlessly to a verity about human depravity. "In Adam 'sfall I We sinned all" had been 

replaced by a noun clause that pointed to industry and even specific methodology: " 'A ' 

was an Angler I And fished with a hook." The sovereignty of the Calvinist God over the 

briny Leviathans on which New England's fleet was coming to depend ("Whales in the 

Sea I God's Voice Obey") had given way to a consensus creed in which both the religious 

and the unbelieving could join ("By Washington I Great deeds were done. ")39 

Those elements of the Calvinist ideology most congruent with the new nation's 

hopes for public order, economic stability, and progress were retained in the schoolbooks 

of the era. Specifically denominational theologies on such topics as predestination and 

election that might offend or alienate communities or families with Baptist, Methodist, 

Unitarian or Universalist proclivities were excised by the same market realism to which 

39Quoted in Barbara Leslie Epstein, The Politics of Domesticity: Women, 
Evangelism, and Temperance in Nineteenth-Century America (Middletown, Conn.: 
Wesleyan University Press, 1981), 68. 
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the publishers pointed: 

The way to wealth, if you desire it, is as plain as the way to the market. It 
depends chiefly upon two words, industry and frugality; that is, waste neither time 
nor money, but make the best use of both .... He, who gets all he can honestly, 
and saves all he gets (necessary expenses excepted) will certainly become rich.40 

A similar movement away from Calvinist verities about predestination and 

personal election was also visible in the content of the new textbooks, even those 

produced in heavily Calvinist New England. The heady new entitlement of political 

"liberty" won on the fields of the Revolution had a demanding personal corollary in the 

lives of most citizens of the new republic: personal responsibility. The evangelical 

Protestantism of the era was infused with a popular theory of republican government to 

provide a basis for a uniquely republican and Protestant pedagogy which highlighted the 

importance of individual choice and personal responsibility.41 Personal responsibility 

could only be urged in a social environment in which most, if not all, participants agreed 

that outcomes could be immediately affected by the exercise of such choice-socially, 

politically, economically, and increasingly, even spiritually. No headlong assault upon 

orthodox Calvinist teaching about either election or God's sovereignty in the individual 

life was attempted in these textbooks, for in some sense, it did not have to be. Timothy 

Smith has helpfully reminded that the social confederation of public, quasi-public and 

private schools that helped to shape the concept of citizenship and nationality also 

"stamped upon neighborhoods, states, and nation an interdenominational Protestant 

40Benjamin Franklin in Caleb Bingham, The American Preceptor (Troy, N.Y., 
1813), 72-73. 

41 Soltow and Stevens, The Rise of Literacy, 49. 
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ideology which nurtured dreams of personal and social progress."42 

When lines such as the following are generally believed to be true-and taught to 

the next generation as foundational social truth-more than economic changes will occur: 

It is interesting to notice how many of our worthiest and best citizens have 
risen to honor and usefulness by dint of their own persevering exertions. They are 
to be found, in great numbers, in each of the learned professions, and in every 
department of business; and they stand forth, bright and animating examples of 
what can be accomplished by resolution and effort. My friends, you may be 
whatever you resolve to be. Resolution is omnipotent. Determine that you will be 
something in the world, and you shall be something. 43 

The social reinforcement for personal habits of industry and diligence, as well as attention 

to one's economic well being, began in the town classroom and continued in almost every 

public institution that helped to shape young lives. 

It seems clear from her adult correspondence that the young Hannah More drank 

deeply of such thinking, both from the family spring and at the well of the public school 

she attended in Union, even as she retained an overtly theological way of viewing her life 

and mission as a submissive Calvinist response to an obligation laid upon her by God. 

Her resolution was, at least to her, omnipotent. She rarely questioned the validity of her 

personal decision-making process, nor did she indict herself for having expended great 

effort on initiatives or projects that did not seem to have the clear blessing of the 

Almighty. The sovereignty of the God she professed to serve was never made an excuse 

for temporizing between options or hesitating to take a particular course of action. 

42Timothy L. Smith, "Protestant Schooling and American Nationality, 1800-
1850," Journal of American History, 53 (Mar. 1967): 680. 

43J. Olney, The National Preceptor (Hartford, 1835), 162. 
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"I find experience a good teacher & resolve on improving daily," she wrote to the 

corresponding secretary of the ABCFM as she impatiently awaited her first assignment to 

a mission station.44 Fifteen years later, even after being relieved of her post at the AMA 

station of Kaw Mendi in Sierra Leone, she was similarly determined: "I can but thank 

God that my health is restored, & resolve not to be idle in his vineyard."45 Her confidence 

in the value of her own exertions and the process by which she had made her personal 

choices even led her to use defiant language when her plans were crossed: "Pass on me 

what sentence you please[:] the sincerity of my heart tells me I shall never repent, or 

change my views on what I now write. Live or die, put down or build up, I am for the 

Mendi Mission, & forK. M. Station(s]. Here are my views gratis, & I think inspired by 

God. I have given them to save a sinking Mission."46 

Such confidence in the significance of personal choice and public effort was more 

typically the social and cultural legacy of males in the Connecticut of Hannah's youth. 

While a number of perceptive studies have reminded modem readers that the Puritan and 

Calvinist culture ofNew England was not nearly so patriarchal and hierarchical as is 

sometimes assumed, most scholars agree that the early decades of the nineteenth century 

saw a resurgence in notions of female subordination in home, town, and church as 

44Hannah More to Rev. David Greene, 25 February, 1841, ABCFM (Houghton). 

45Hannah More to Rev. Charles Whipple, 16 October, 1856, AMA. 

46Hannah More to Committee of the American Missionary Association, 1 7 March, 
1856, AMA. 
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foundational to the well-ordered community.47 Forty miles from Union, in Hartford, 

Connecticut, Catharine Beecher, daughter of the region's most famous Evangelical 

minister, had been engaged since 1821 in promulgating her conservative views of 

woman's proper role as mother and nurturer of the home. The academy for young 

women that she helped to establish there and her access to the Evangelical journals to 

which her father, Lyman, and her brother, Henry Ward Beecher also contributed, ensured 

her of a "bully pulpit," even though, as a conservative woman, she would have almost 

certainly declined to enter a real one. A "cult of domesticity," emerging in New England 

as part of a religious and political response to the perceived female libertinism of the Age 

of Jefferson, also found expression in a public school curriculum that urged females to 

accept and even cherish subordinate positions in every arena of their lives.48 

It was a lesson probably lost on the young Hannah More, if her adult reflections 

and the few references to her childhood from that era can be taken as definitive. 

Domesticity defined as the acquisition of skills necessary to maintain a home, prepare 

meals, and clothe its residents was her unremarkable inheritance as the daughter of a farm 

family. She seems to have been at least competent, and in some cases, highly skillful in 

these areas as an adult woman. She calmly reports her role as the chief chef and baker at 

47See for example Barbara Lee Epstein's perceptive discussion in her chapter, 
"Domesticity and Female Subordination," in The Politics of Domesticity (Middletown, 
Conn.: Wesleyan University Press, 1981), 72-75; Nancy F. Cott, The Bonds of 
Womanhood (New Haven: Yale University Press, 1977); and Nancy F. Cott, Jeanne 
Boydston, Ann Braude, Lori D. Ginzberg and Molly Ladd-Taylors, eds., Roots of 
Bitterness: Documents of the Social History of American Women, 2nd ed. (Boston: 
Northeastern University Press, 1996). 

48Ibid., 84. 
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the large communal wedding celebration that attended the marriage of one of the Amistad 

survivors in Sierra Leone.49 As preceptress for a dormitory that housed as many as thirty-

five Native American girls at a time at Dwight Mission, she taught sewing and 

embroidery, and personally repaired most of the children's clothing, often late into the 

night, even with her chronically poor eyesight. 5° But domesticity defined as acquiescence 

to a theory of innate male superiority in intellectual attainment, social positioning, or 

spiritual accomplishment she appears to have routinely disregarded, just as she similarly 

ignored its chief social expressions in the culturally expected roles of wife and mother. 

Her few statements that seem to point in other directions are forced and even artificial, as 

when she attempts to portray herself as attentive to the counsel of her male employers at 

the ABCFM and AMA.51 Indeed, her strongest recorded statement on the topic actually 

underscores her inability to fully align herself with the culturally expected domestic ideal: 

"Still I am aware I am not destitute of that shrinking female delicacy so much admired in 

our sex."52 

Perhaps this untraditional independence and autonomy is what she is referring to 

in one of the rare statements she makes about her childhood, for she notes, "I was a 

49Hannah More to Mrs. Charles Whipple, 20 July, 1852, AMA. 

50Hannah More to Rev. David Greene, 12 December, 1845, ABCFM. 

51 See for instance Hannah More to Secretaries of the American Board of 
Commissioners for Foreign Missions, October 1, 1838, ABCFM (Houghton); Hannah 
More to Rev. Ovid Miner, 23 September, 1850, AMA. 

52Hannah More to Lewis Tappan, 26 February, 1856, AMA. 
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wayward child."53 While this style of generic reflection on pre-conversion experience 

was also typical of many highly traditional women who fully embraced the "cult of 

domesticity," Hannah also refers to her own "wayward and stubborn disposition."54 The 

immediate context of her statement is an anecdote that she believes illustrates the 

censorious spirit she exercised, apparently even after her conversion at age eighteen, and 

the necessity of her parents' correcting her "vicious propensities." In a woman not 

usually given to self-condemnation or even the pious critique of her own shortcomings, 

this language may point toward the likelihood of an unusually assertive personality in 

both the young and the mature Hannah More. As will become evident in what follows, a 

host of those who crossed swords with the adult woman on one or more issues might 

have stood in line to echo the same assessment. 

The social, educational, and cultural influences that combined to shape the young 

Hannah More did not, of course, act uniquely upon her. Modem scholarship has 

increasingly expanded our understanding of other remarkable women in these same 

decades who, in some degree or another, refused to completely conform to urged social 

conditioning. Even Catharine Beecher, whose social doctrines were of a profoundly 

conservative cast, perceived herself in the vanguard of reform, opposing what she 

believed were the uncivilizing and destructive influences of unrestrained womanhood. 

Other assertive and autonomous women in the same era, including such characters as 

53Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

54Hannah More to Joanna More, 4 April, 1842, Historical Collections, Old 
Sturbridge Village, Sturbridge, Massachusetts. 
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Emma Willard, Mary Lyon, Catherine Sedgwick, Lucretia Mott, and Sarah and Angelina 

Grimke, illustrate a noticeable strain of resistance to the restricted sphere of influence 

usually offered even to educated women. Why some individuals respond to the same 

stifling social influences with acquiescence and others with resistance, even defiance, is 

ultimately mysterious. Several unusual features of Hannah's childhood may have 

predisposed her to become the vigorous and self-reliant character her adult 

correspondence shows her to be. Membership in an unusual family in which highly 

literate, less-compliant females were in the large majority was certainly one. Exposure 

through her public school education to fundamentally egalitarian and republican 

ideas-intended primarily for male consumption-about the importance of personal choice 

and effort also yielded in an unusually assertive woman who appears to have perceived 

herself as the complete equal of any man. 

Hannah never appears to perceive herself with the customary self-denigration of 

many of her female peers. She is, even to herself, no "weak, ignorant female." Nor does 

she find her sex a disabling handicap. Not for her the exclamation of fellow missionary 

Harriet Lathrop: "I am almost ready to wish myself a man."55 "Like Samuel of Biblical 

renown," she has been "lent to the Lord" through the dedicatory act of another committed 

female, and she will not shrink from either that identity or its implied role. 56 

55Harriet Lathrop, quoted in Dana L. Robert, American Women in Mission: A 
Social History ofTheir Thought and Practice (Macon, Georgia: Mercer University Press, 
1996), 14. 

56Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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Revival and Regeneration 

The religious world of Union that helped to shape the young Hannah More 1s m 

many ways a useful microcosm ofthe wider situation in which members of Connecticut's 

approximately 200 Congregational Churches found themselves at the beginning of the 

nineteenth century. The familiar story of post-Revolution declension, followed by 

upsurge and revival in the early years of the new century, that was well-documented in 

Charles Roy Keller's 1941 volume, The Second Great Awakening in Connecticut, has 

been amplified by a new generation of scholars whose work has pointed to a more 

nuanced relationship between religious events and social, political, and economic 

developments. 57 Richard Rabinowitz has helpfully reminded us that "a person is never 

only a religious person," even while the primary life allegiance may be to a local parish or 

a denomination's creedal statement. 58 Any useful consideration of Hannah More's early 

religious experience must include some cognizance of the wider forces at work in her 

community, in her unusually homogeneous home state of Connecticut, and more broadly 

in post-Revolution New England. 

No detailed ecclesiastical history of Hannah's home town will be attempted here. 

57 Charles Roy Keller, The Second Great Awakening in Connecticut, (New Haven, 
Conn.: Yale University Press, 1942.). See for example the perceptive discussion ofthe 
post-Revolutionary era in New England and beyond in Nathan 0. Hatch, The 
Democratization of American Christianity (New Haven, Conn.: Yale University Press, 
1989), 17-46. Also Mark Noll, One Nation Under God? (San Francisco, California: 
Harper & Row, 1988), 35-89. 

58Richard Rabinowitz, The Spiritual Self in Everyday Life: The Transformation of 
Personal Religious Experience in Nineteenth-Century New England (Boston: 
Northeastern University Press, 1989), xxi. 
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Narratives of that type, crammed with odd bits of data and long, affectionate anecdotes 

about revered church leaders, are available. Such accounts offer a useful if occasionally 

misleading backdrop to understanding the ideology of a young woman who spent most of 

her first thirty years as a member of a small, very traditional rural parish. 59 

It is no overstatement to note that the history of the town of Union and of its 

largest Protestant congregation is in many ways a derivative of the town's topography and 

geology, a fact noted and commented on by even one of its most uncritical sons.60 Hilly, 

swampy, heavily forested, and relatively isolated, the town was settled nearly a century 

after the more famous communities along the Connecticut River, and never attracted the 

population growth that might have propelled its Congregational church past more than 

marginal status.61 Poor soil, like the hard, stony kind which Jesus described in his famous 

parable, had not been friendly to the growth of either agriculture or of a successful 

religious culture: "And when the sun was up, they [the seeds of faith] were scorched; and 

because they had no root, they withered away."62 

The scorching sun of this analogy was the combined effect of the social crisis of 

the Revolution and the impact of "French infidelity, which was introduced during and 

59See Hammond and Lawson, The History of Union, Conn., and George Curtiss, 
History of the Congregational Church of Union, Connecticut (Danielson, Conn.: 
Burroughs & Hopkins, 1914). 

60Hammond and Lawson, The History of Union, Conn., 229. 

61 The town was formally organized and its church gathered in 1734, though 
neither institution operated successfully until at least the 1820s. 

62Matthew 13:6, King James Version. 
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after the war, [and] became a serious threat and harmed the cause ofreligion."63 (The 

chronicler, writing three-quarters of a century after the events, was, like most of Union's 

educated few, a Yale graduate, and had clearly imbibed the Federalist, anti-Jeffersonian 

and anti-French attitudes of Yale president and leading theologian Timothy Dwight.) 

While there is no doubt that the Revolutionary crisis made a sizeable impact on the town 

(some seventy ofthe town's 600 residents were said to have served in the Continental 

forces), it may be doubted that French infidelity ever made much headway in such a rural 

backwater town as Union.64 

The town's difficulties in securing and settling competent pastors were legendary. 

An early parson had been dismissed for public drunkenness.65 The clergyman who led the 

town through the Revolution was turned out just as the war officially ended, for, among 

other mistakes, "improper and diminutive expressions when speaking of some other 

persons," and giving "less attention in some instances to the examination of those who 

have sought communion in the church, than he ought to have done."66 Perceived clergy 

laxity, especially with regard to proffering communion to those previously included under 

the "Half-Way Covenant," allowed strong-minded parish members a vantage point to 

63Hammond and Lawson, The History of Union, Conn., 73. 

64Curtiss, History of the Congregational Church of Union, Connecticut, 20. 

65lbid, 19. 

66Hammond and Lawson, The History of Union, Conn., 70. 
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criticize their ministers.67 

"Small in numbers, and rent with divisions," the Union congregation was hardly a 

welcoming home to even the most eager young preachers.68 The results of such a 

reputation were entirely predictable: poor soil and equally flinty hearts kept Union out of 

the orbit of well-educated and well-spoken men. Between the end of the Revolution and 

the War of 1812, the town had just one settled minister, for a total of three years. A 

convert of Whitefield's, and a popular chaplain to Continental troops during the 

Revolutionary War, he too was dismissed when he ran afoul of Union's critical 

parishioners. A succession of"unsettled ministers," including visiting orthodox 

Congregationalists, Baptists, and even an Arminian Methodist opened the doors of the 

Congregational church on Sunday mornings but almost never to new members.69 

Between the wars, just three new members were admitted to the church.70 

By all accounts, the low point of Union's Congregational Church occurred in a ten 

year span (1803-13) that neatly framed the year of Hannah's birth (1808). Resident 

67The "Half-Way Covenant," originating in accommodations made by Puritan 
clergy in the late seventeenth century, extended membership to those who had been 
baptized in infancy and whose parents had "owned the covenant" in their behalf, even 
where those persons themselves had made no profession of personal religion. By the time 
of the Great Awakening of the 1730s and '40s, controversies over allowing or 
disallowing "Half-Way Covenant" membership rocked many New England churches, and 
resulted in the dismissal of many pastors, including no less a figure than Jonathan 
Edwards. 

68Hammond and Lawson, The History of Union, Conn., 71. 

69The term is technical, and used by the American Quarterly Register to describe 
preachers who supplied the pulpit but were never officially installed. 

70Hammond and Lawson, The History of Union, Conn., 73. 
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membership had fallen as low as seven. Communion was not distributed even once 

during the decade. 71 Though revivals had begun to occur in Somers, just fifteen miles 

west of Union, as early as 1797, and had swept across the state, including at Yale College, 

by 1803, Union had not received any of the "showers ofrefreshing."72 

Hannah's father, Samuel, though baptized a member of the Union parish at six 

months of age, was not a communicating member. His marriage to Amy Whiton in 

January, 1798, was almost certainly a secular contract.73 None of his children were 

baptized until all but the youngest had been born, including the two daughters who died, 

presumably from fever, in early 1803. Neither family nor town records reveal any 

connection between the Moores and the Congregational Church during the church's 

dismal years, though it is at least possible that they attended some Sunday services. 

A burst of activity is visible in both records, however, beginning in 1814. A 

revival under the preaching of a Rev. Mr. Fuller and a Baptist layman, Elder Bloss, added 

sixteen members to the congregation within an eighteen-month period, one of whom was 

Samuel Moore.74 Church records indicate that he was "admitted to church fellowship" on 

71 Ibid, 73. See also Curtiss, History ofthe Congregational Church of Union, 
Connecticut, 21. 

72For a detailed discussion of the sequence of revivals in Connecticut from 1790-
1815, see Keller, The Second Great Awakening in Connecticut, 37-38, and Rabinowitz, 
The Spiritual Self in Everyday Life, 3-15. 

73See "Moore, Samuel," "Union Births-Marriages-Deaths, 1734-1850," 
Connecticut Vital Records, Barbour Collection (Hartford, Conn.: Connecticut State 
Library, 1921). The absence of the name of a minister solemnizing the marriage in the 
record usually points to a secular ceremony. 

74Hammond and Lawson, The History of Union, Conn., 74. 
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April30, 1815.75 Such an action was usually dependent on the candidate giving both 

public testimony and evidence of personal renewal, though the depressed state of the 

Union congregation may have significantly lowered normal standards for acceptance. 

Within ten weeks, Moore had presented his seven surviving daughters for baptism, and 

all of them, from sixteen year-old Amy W. to six year-old Hannah to three-month old 

Lydia, were baptized on July 10, 1815.76 

That the revival's impact was felt much more generally than in just the Moore 

household may be inferred from other remarkable facts. Twelve other members of the 

Moore clan in Union were either baptized or admitted to church fellowship within a week 

of Samuel Moore's daughters, suggesting that the "refreshing shower" was decidedly 

general and widespread.77 Taken together, persons bearing the Moore surname (and all 

descended from the same ancestor, James) comprised nearly ten percent of the town's 

population in 1815. Ifthis one clan moved back toward the familiar faith with such 

alacrity, it may reasonably be assumed that many others in the town did likewise. 

The revival in Union coincided with a noticeable upsurge in revival activity across 

the state at just the same time. While the period from 1797 onward was generally marked 

as an era of revival, and effectively launched New England's experience ofthe Second 

75"Abstracts of Vital Records and Membership Records found in Union 
Congregational Church, 1759-1819," Connecticut Church Records (Connecticut State 
Library, 1966) I, 32. 

76lbid., 52. 

77lbid. The available records in the Connecticut State Library are partial and 
incomplete, making a full accounting of the total number of new converts impossible. 
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Great Awakening, high points of revival activity were reported in 1807-08, 1812, 1815-

1816, and 1820-21.78 Many factors have been cited for this upsurge, most of them on the 

theory that a negative social event could have provoked a corresponding recommitment 

on the part ofthe faithful. Scholars have cited the increasing failure of Federalist 

politicians (and their Congregationalist clergy allies) to contain spreading Republicanism 

and pro-Baptist sentiment in the state; economic dislocation caused by the trade 

restrictions of the War of 1812; the emigration of many young Connecticut males to New 

York State and Connecticut's "Western Reserve" in Ohio; and even the unusually harsh 

weather of the period as providing occasion for the orthodox to find even more than usual 

comfort in their faith. 79 

But a theory of revival as always or usually occasioned by a precipitating event in 

the social, political or natural realms ignores the realities of a congregation's or a region's 

spiritual life, which often are only answerable to their own internal rhythm and logic. 

Charles Roy Keller, the first significant historian of the revival era in nineteenth-century 

Connecticut, takes pains to dismiss each of these proposed antecedents as causally linked 

78Keller, The Second Great Awakening, 42. 

79See the extended survey of several of these factors in John A. Andrew III, 
Rebuilding the Christian Commonwealth: New England Congregationalists and Foreign 
Missions, 1800-1830 (Lexington, Kentucky: The University Press ofKentucky, 1976), 
25-35; and Keller, The Second Great Awakening, 53-69. The summer of 1816 ("eighteen 
hundred and froze to death") is well-documented in both serious and folk history as "the 
year without a summer" through the northeastern United States, in which significantly 
lower average temperatures, June frosts, and freak snowstorms combined to ruin staple 
crops and produce localized starvation, especially where market distribution systems were 
not yet mature. Scientists now pin the unusual summer cold on the presence of massive 
amounts of volcanic ash in the atmosphere ofthe Northern Hemisphere because ofthe 
eruption of Mount Tambora in Indonesia in 1815. 
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to the frequency of revivals in the state.8° Further, he reminds us that the revivals 

attending Connecticut's Second Great Awakening were hardly the raucous affairs about 

which Easterners were reading in newspaper and journal accounts from Cane Ridge, 

Kentucky and other western outposts. Deliberately low-key events, and carefully 

managed to avoid any charges of irreverent or unseemly behavior, Connecticut revivals 

were almost always the result of Sunday preaching and structured, decorous mid-week 

services, rather than the emotional and time-compressed campaigns popular with later 

evangelists. Those affected, usually identified as "hopeful conversions," were often in 

spiritual distress for days or weeks, not hours: their crisis was typically resolved by a 

"surrender" to the sovereignty and providence of God, and a confession that far too much 

of their lives had been lived in rebellion against Him and His revealed will in the 

Christian Bible. 81 Most of those responding to revival appeals were teenagers or young 

adults. Samuel Moore's age at renewal (forty-four) is yet another sign pointing to the 

pervasiveness and social extent ofthe 1814-1816 revival in his home town82
• 

Hannah's baptism at age six is one of the three decisive spiritual events that she 

believed determined the course of her future life. Her mother's dedication of her from the 

womb and her own decision as a young adult to "own" the covenant are supplemented by 

the memory that "my father presented me to the Lord at the baptismal font."83 Taken 

8°Keller, The Second Great Awakening, 53-69. 

81 Rabinowitz, The Spiritual Self in Everyday Life, 21-63. 

821bid., 99. 

83Hannah More to Rev. David Greene, 14 December, 1845, ABCFM 
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together, as she invariably does take them, these events constitute the "threefold cord" 

with which she is "bound" to "labor in the vineyard of my blessed Lord & Master while 

my life is lengthened out."84 The impression made upon a six year-old child of standing 

with her six sisters in front of dozens of relatives and townspeople to participate in a 

public ceremony of consecration must have been enormous. If, as was probable, the 

arena of spiritual influence to that point in her life had primarily been between the hearth 

and the parlor where some Bible reading and family prayer may have occurred, the 

solemnity of a public ceremony, occasioned by a remarkable spiritual renewal in at least 

one parent, undoubtedly made a lasting impression on the young farm girl. Hannah's 

baptism was not yet the more individualized conversion experience then typical of late 

adolescence in Congregational churches, but this ceremony represented a movement 

outward from family through kinship networks to a wider participation in the 

community's religious life than any of the Moore children had known to that point in 

their lives. 

Samuel Moore's religious renewal apparently made more than a believer of him: 

it also made him a churchman. One year after he brought his daughters to the baptismal 

font, he placed his name first on the list of the twenty-one men who formed the 

Congregational Ecclesiastical Society in Union, ahead of even better educated and more 

affluent townsmen.85 

84Ibid. See also Hannah More to Rev. Ovid Miner, 23 September, 1850, AMA.. 

85Minutes of the Cong. Ecclesiastical. Society for 6 June, 1816, Union, 
Connecticut Congregational Church Records, 1789-1922, 2 (Hartford: Connecticut State 
Library, 1925). 
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In the rapidly evolving climate of disestablishment which would be recognized in 

the new state constitution of 1818, parishioners eager to ensure the survival of their local 

congregation and preserve what assets they could from the control of town government 

banded together in such societies to assume responsibilities that had formerly been 

handled jointly by parish and town. 86 It was a difficult pas de deux, to be sure. Judicial 

rulings usually awarded legal title of the meetinghouses to the town, as they had in Union. 

As a public building maintained at taxpayer expense, the meetinghouse was used for a 

variety of public occasions, including town meetings and celebrations that seemed to the 

revived to be incompatible with the reverence necessary in a structure also used for public 

worship of the Almighty. 87 Adherents of other faiths and those practicing no religion at 

all typically rejoiced in the discomfiture of the previously established Congregationalists, 

and urged that they also must be weaned away from the use of public buildings or assets 

to depend completely on voluntary support. The new society apparently was not highly 

successful, either. The Tolland County Consociation (the regional authorizing body 

consisting of parish pastors and prominent laypersons) voted that they "viewed with 

peculiar interest the feeble state of the church in Union," and even set up a special 

committee to see what aid could be given the struggling group.88 In its first year, the 

Society found it necessary to apply for help to the Connecticut Domestic Missionary 

86Hammond and Lawson, The History of Union, Conn., 71-72. 

87Ibid., 76. 

88Hammond and Lawson, The History of Union, Conn., 74. 
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Society for pulpit supply.89 

The struggles of Union's Congregational Ecclesiastical Society to transition 

between establishment and voluntary organization underscore important new definitions 

ofthe nature of Christian congregations then emerging in New England and more 

generally across America. Once assumed to be almost coterminous with the number of 

persons living within a New England town, the membership of the new congregation was 

a distinctly voluntary and thus more public identification with faith, separate from the 

community while still contained within it.90 Persons such as Samuel Moore were by 

reason of their new attachment to the faith stepping into a very visible role with a social 

organization to which attached all the usual risks of failure, economic loss, or social 

stigmatization if things went badly for the Society. 

The roles assigned to Hannah's father in the minutes ofthe Congregational 

Ecclesiastical Society point to a man not usually identified as a leader by his peers, but 

one whose persuasive abilities were frequently put to good use. Especially in later years, 

Moore was the one most frequently tapped to negotiate with prospective preachers about 

89Minutes of the Congregational Ecclesiastical Society for 16 July, 1816, Union, 
Connecticut Congregational Church Records, 2 (Hartford: Connecticut State Library, 
1925). 

90Robert Wuthnow' s useful discussion of the formation, social role, and 
functioning of Christian congregations is here referenced, and provides helpful theoretical 
framework for the changes occurring during the 1820s in Union and throughout New 
England. See Robert Wuthnow, Producing the Sacred: An Essay on Public Religion 
(Urbana: University of Illinois Press), 40-67. 
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pulpit supply and annual salaries. 91 He was also appointed to committees charged with 

leasing the pews in the meetinghouse to pay for the preaching, and with selling 

subscriptions for the construction of the new meetinghouse that was finally erected by the 

Society in 1834.92 

As a newly revived congregant and an organizer of the operating society, Samuel 

Moore surely brought his family fully into the round of regular church meetings and 

special occasions. At a distance of nearly five miles from the meetinghouse, the Moore 

family must have found that attendance at religious services required sustained 

commitment and deliberate planning. Some summer wagons may have been spacious 

enough to carry the large family, but few single sleighs in winter would have had room 

for ten. "Going to church" was both a destination and a difficult, time-consuming 

process, especially when the two expected Sunday services were supplemented by mid-

week prayer meetings or revival gatherings. 

The meetinghouse Hannah and her siblings attended was 45' X 35', intersected by 

three aisles, and divided into twenty-nine large square pews, in which the only source of 

physical warmth in winter was the foot-stoves parishioners brought with them. 

Congregants sat for services lasting two or more hours in a building in which January 

daytime high temperatures were just at the freezing point and nighttime averages were 

91Minutes of the Congregational Ecclesiastical Society for May, 1830, Union, 
Connecticut Congregational Church Records, 2 (Hartford: Connecticut State Library, 
1925). 

92Minutes of the Congregational Ecclesiastical Society for 30 May, 1835, Union 
Connecticut Congregational Church Records, 2 (Hartford: Connecticut State Library, 
1925). 
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half of that. "Cold snaps" reduced the indoor temperatures in winter to as low as five or 

10 degrees Fahrenheit. Summertime conditions in the meetinghouse were hardly more 

convivial. Daytime heating brought the 100 year-old structure to an indoor July 

temperature in excess of eighty-five degrees, with no windows that opened and only a 

passing breeze for respite.93 When not so frozen that their teeth chattered or so 

overheated that they fainted, parishioners joined in traditional Calvinist prayers and 

psalmody, the latter led without instrumental accompaniment by a man with a tuning 

fork. 94 

Revival meetings in the old meetinghouse were no less family affairs than Sunday 

worship services or regular mid-week prayer meetings, and Samuel Moore's family 

undoubtedly made the trip to the meetinghouse more often as bursts of revival activity 

came belatedly to their home region in the second decade of the century. No less a 

revivalist than thirty-five year-old Asahel Nettleton, the most famous American 

evangelist of the age, and the only itinerating Congregationalist minister in the state, 

conducted a series of meetings in Union when Hannah was nine.95 Nettleton, later 

renowned as the great opponent of Charles G. Finney's emotional "new measures" during 

revivals, was a Yale graduate converted under the presidency and ministrations of 

93 Average winter and summer temperatures for the region of Union from 
statistical data archived at The Weather Underground.com; available from 
www.wunderground.com/US/CT/ Union.html; INTERNET. 

94Hammond and Lawson, The History of Union, Conn., 77. 

95lbid, 75. There is no direct record in Hannah More's correspondence of this 
event. 
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Timothy Dwight, himself the grandson of Jonathan Edwards. The orthodox Calvinism 

Nettleton typically delivered in three Sunday sermons and two or three more occasions 

during each week of his ministry in a given town was carefully modulated to prevent the 

kinds of religious "enthusiasm" that had characterized some episodes of the First Great 

Awakening in Connecticut six decades earlier.96 No public "altar calls" were allowed, 

nor any focus on the personality or giftedness of the preacher as the cause of what 

conversions emerged under his preaching.97 

The solemnity of both man and message was probably not lost on the young 

Hannah, whose predilection for solemnity was a characteristic feature throughout her 

lifetime, according to both her own and others' accounts.98 Warnings such as the 

following, preached from the high pulpit under the great sounding board of the old Union 

meetinghouse, could hardly have failed to catalyze, and possibly even terrorize, the 

spiritual psychology of a girl of nine: 

Our subject contains a warning to the young. If he, that being often 
reproved hardeneth his neck, shall suddenly be destroyed, and that without 
remedy: Then beware how you feel, and how you conduct yourself under reproof. 
During the present revival how often have you been reproved by preaching, by 
conversation, by the conviction and conversion of your companions, by the 
admonitions and by the strivings of the Holy Spirit? How is this season likely to 

96 Andrew, Rebuilding the Christian Commonwealth, 1 0; Keller, The Second Great 
Awakening, 52-54. 

97Nettles, Tom, "A Brief Biographical Sketch of Asahel Nettleton," in Asahel 
Nettleton: Sermons from the Second Great Awakening (Ames, Iowa: International 
Outreach, Inc., 1995), x. 

98Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. See detailed 
discussion in Chapters Two and Three regarding the assessment of Hannah's solemnity 
by her colleagues in both Indian Territory (1841-47) and Sierra Leone (1850-1856). 
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leave you? Certainly not as it found you. If you do not profit by all these warnings, 
you will be seven-fold harder than when it commenced. 

What improvement have you made of all the warnings you have heard? 
Where are you now? If my preaching does not prove a savour of life, it will be a 
savour of death unto death to your souls. Every warning neglected is rendering 
your salvation less and less probable; it is making the work of repentance more 
and more difficult. You are wandering farther and farther from God--plunging 
deeper and deeper into misery at every step which you advance. With your own 
hand, you are now forging those chains which will bind you down in eternal 
darkness and despair. To you the Saviour calls. Tum you--tum you at my 
reproof. 99 

Social convention then current in Congregational churches in New England 

identified late adolescence or young adulthood as the preferred time for formally "owning 

the covenant" and establishing membership in a local church. 100 It is not difficult to 

imagine that after hearing such warnings from the pulpit, the solemn nine year-old might 

otherwise have beaten down the doors of the meetinghouse to demand membership. 

Hannah apparently needed little provocation to think on things eternal. The Moore family 

memory of the loss of two older sisters and the relatively frequent loss of other young 

relatives through illness and accident combined to predispose Hannah to thinking about 

death, and specifically, her own death. Reflecting on her childhood, she recalled that "I 

had many seasons of reflection on the mutability of all things earthly, and the vast 

importance of being ready for death." 101 

Such sentiments may appear unduly morbid and even psychologically dangerous 

99 Asahel Nettleton, "The Destruction of Hardened Sinners," in Asahel Nettleton: 
Sermons from the Second Great Awakening (Ames, Iowa: International Outreach, 1995). 

100Rabinowitz, The Spiritual Self in Everyday Life, 99. 

101Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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to modem readers, for whom the central innocence of children is culturally and even 

religiously assumed. Yet the orthodox Calvinism of early nineteenth century Connecticut 

had not yet been exposed to either the softening influences of Channing's Unitarian 

liberalism or Horace Bushnell's celebration of childhood and nuanced moderation of the 

doctrine of innate depravity. Children of Hannah's age were assumed to understand that 

they were naturally inclined toward sin, and thus toward eternal damnation. Indeed, a 

woman with whom Hannah formed a literary bond later in life similarly recorded a 

childhood preoccupation with themes of death that was as unremarkable in that era as it is 

troubling to modem sensibilities: 

The frightful descriptions that I had heard of souls in perdition sank deep 
into my mind. Ministers in the pulpit drew vivid pictures of the condition of the 
lost. They taught that God proposed to save none but the sanctified; that the eye of 
God was upon us always; that God Himself was keeping the books with the 
exactness of infinite wisdom; and that every sin we committed was faithfully 
registered against us, and would meet its just punishment. 

Satan was represented as eager to seize upon his prey, and bear us to the 
lowest depths of anguish, there to exult over our sufferings in the horrors of an 
eternally burning hell, where, after the tortures of thousands upon thousands of 
years, the fiery billows would roll to the surface the writhing victims, who would 
shriek, "How long, 0 Lord, how long?" Then the answer would thunder down the 
abyss, "Through all eternity!" Again the molten waves would engulfthe lost, 
carrying them down into the depths of an ever restless sea of fire. 

While listening to these terrible descriptions, my imagination would be so 
wrought upon that the perspiration would start, and it was difficult to suppress a 
cry of anguish, for I seemed already to feel the pains of perdition. Then the 
minister would dwell upon the uncertainty of life: one moment we might be here, 
and the next in hell; or one moment on earth, and the next in heaven. 102 

Hannah only obliquely alludes to the protracted spiritual wrestlings that seem to 

have characterized her life from about the time ofNettleton's Union revival in 1818 to 

102Ellen G. White, Life Sketches of Ellen G. White (Mountain View, California: 
Pacific Press Publishing Association, 1915), 30. 
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her own conversion in 1827 at age eighteen. It is important to note that none of these 

descriptions of her childhood and adolescent religious experiences are contemporary to 

the events: in each case they represent reflections on those events from a distance of 

nearly forty years. The account we have of Hannah's early religious life is thus the 

construction of a mature individual looking back on her life, and probably owes as much 

to the years that followed as it does to the original events themselves. 

Referring to this period of her life, she related to a cousin that "Many wakeful 

nights have witnessed my longings after something this world can neither give nor take 

away."103 She perceived that she must "be ready at a moment's notice to give up life,"104 

and consequently concluded "from those early years, [that] the greatest earthly good was 

religion." 105 The wait for spiritual relief from the pressures of believing in one's probable 

lostness must have seemed intolerable, given that the gathering crisis in her young life did 

not find resolution for up to twelve years. "I did not obtain this blessed hope till in my 

eighteenth year," she wrote at age fifty-eight, as though still somewhat offended that it 

should have taken any child so long to find the favor of God. 106 

The details of Hannah's conversion experience were apparently unremarkable to 

her, for she never offers more than general information about what was still the pre

eminent moment of spiritual experience for the orthodox. The lack of special comment 

103Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

104Ibid. 

105Ibid. 

106lbid .. 
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would lead us to believe that she saw her conversion proceeding along the lines of what 

she and her Congregationalist peers expected to happen in the life of any reasonably 

devout adolescent churchgoer. As noted above, she in one place records that she 

"obtain[ ed] this blessed hope" in her eighteenth year, or 1827, presumably under the 

ministrations of Rev. Nehemiah Beardsley, then in the middle of one of the few "settled" 

periods of pastoral ministry Union enjoyed in the first four decades of the nineteenth 

century. Her frame for her limited description is classically Calvinist and expressed in 

language that would have been recognizable to her Puritan ancestors: "On mature years I 

gave myself up in a covenant to be the Lord's." 107 As noted above, this was the third and 

last feature of an apparently irrevocable commitment to be the Lord's and signally serve 

Him. It was also the only one of the three decisive events that was truly volitional. Her 

mother had dedicated her to be the Lord's while still in the womb; her father (alternately, 

in one telling, her "parents") had brought her to the baptismal font. This last act was 

propelled by their dedications and yet preeminently a function of her own choice. 

Several scholarly studies have underscored this evolving element of personal 

choice and volitional will in orthodox theology in New England during the first three 

decades of the nineteenth century, and we should not be surprised to find actual 

conversion narratives bearing at least traces of the same evolution. 108 Hannah perceives 

that her basic life direction is determined by her mother's pre-natal choice. It is 

107Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 

1080ne carefully nuanced study is that of Richard Rabinowitz, The Spiritual Self in 
Everyday Life: The Transformation of Personal Religious Experience in Nineteenth
Century New England, (Boston: Northeastern University Press, 1989), 90-96. 
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subsequently buttressed by another choice she did not make, namely her baptism at age 

six. But she is too much the child of her own increasingly republican and individualizing 

times to place ultimate responsibility on any one else, even her parents. Hannah writes 

that "I gave myself up in a covenant to be the Lord's"; "offered up myself a living 

sacrifice"; "felt under renewed obligation to lay myself and all I possessed on God's Holy 

Altar, to be used for God's glory and the upbuilding of his kingdom." 109 Central to each 

of these expressions is a concept of volitional self-surrender, offering, and sacrifice 

entirely consistent with the modified theology of personal choice then emerging in New 

England Calvinism. Indeed, her last expression, specifically invoking the image of altar 

and sacrifice, answers the appeal of the apostle Paul and underscores the importance of 

the believer's choice: "I beseech you therefore, brethren, by the mercies of God, that ye 

present your bodies a living sacrifice, holy, acceptable unto God, which is your 

reasonable service." 110 

Like many another adolescent convert, Hannah saw her act of owning the 

covenant as a deed with both private and public importance. Her conversion narrative, 

probably recited in a public ceremony in the Union meetinghouse, was in every sense a 

testimony, not only for the doctrinal and behavioral truths she has embraced, but against 

the forces that opposed both God and the church. Her "profession of religion," was 

109Hannah More to Rev. David Greene, 12 December, 1845, ABCFM; Hannah 
More to Rev. Ovid Miner, 23 September, 1850, AMA; Hannah More to Deacon Cyrus 
Crain, 20 February, 1867, EGW. 

110Romans 12:1, King James Version. 
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"before," or more precisely, in the face of, "a gainsaying world." 111 Thus her act, while 

expected in her community of faith, is ultimately counter-cultural and defiant: the 

"world" objects to and attempts to contradict a witness such as hers. She understands her 

act in both its symbolically negative and positive dimensions. She has not only 

contradicted the world: she has joined a self-identified counter-cultural community, 

which she calls the "People ofGod." 112 That very community has taught her to see the 

"People of God" in righteous contradistinction to the infidelity, secularity, and 

debauchery that is in the "world." Hannah has the additional consolation that this union 

has itself occurred in "Union, my native town."113 

It is also worth noting that her expression of sequence in her conversion and 

membership statements ("Thirdly, my own profession of religion before a gainsaying 

world, and joining myselfto the People of God, in Union, my native town.") seems to 

point to an interval between her faith statement and her being received into formal 

membership, which was, in any event, the way things actually happened. 114 Converted at 

age eighteen in 1827, she wasn't received into membership in the Union Congregational 

Church until two years later, on September 6, 1829, when she nearly twenty-one. By 

111 Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

1121bid. A remarkable statement in light of the fact that at the time she wrote this 
line, she had already become a member of the small Seventh-day Adventist Church, many 
of whose members perceived such denominations as the Congregational faith she left as 
being part of "spiritual Babylon." Her "people of God" is clearly a broader and larger 
group than many of her Adventist peers would then have allowed. 

1131bid. 

1141bid. 
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now, the revival fires in Union had certainly been banked: fewer than two persons a year 

were joining the church on average, and Hannah was one of only twelve to join during a 

seven year span that framed the start of her membership. 115 Two of the other eleven were 

her sisters, Amy, now twenty-seven, and Lucinda, twenty-one. 

Her younger contemporary, Charles Hammond, and her sometime pastor, 

Nehemiah Beardsley, indicate that throughout this time she and her sisters were regular 

participants in the congregation's Sabbath Schools, where they demonstrated the 

prodigious memorization abilities previously noted. 116 Her "extensive and accurate" 

knowledge of the Scriptures was the direct consequence of a saturation in the Biblical 

idiom so complete that her adult correspondence includes a quotation or allusion from the 

Bible in almost every other sentence. According to Rev. Beardsley, "During her younger 

years she committed to memory almost, if not quite the whole ofthe New Testament." 117 

Hannah also appears to have taken her membership in the church with the same 

intense seriousness that characterized almost every feature of her young adult life. In 

addition to worship services, Sabbath Schools, regular prayer meetings and the occasional 

revival meetings, she refers to having attended "female prayer meetings" during these 

years, and to even have personally visited other families in town for their spiritual 

115Hammond and Lawson, The History of Union, Conn., 75. 

116Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). See also Rev. N. B. Beardsley to Rev. David Greene, 10 October, 1840, 
ABCFM (Houghton). 

117Rev. N. B. Beardsley to Rev. David Greene, 10 October, 1840, ABCFM 
(Houghton). 
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good. 118 She saw these activities in distinctly evangelistic, or at least pastoral, perspective: 

she was certainly not fulfilling any culturally expected role as social butterfly or emerging 

debutante. She "embrace[ d) these private opportunities" to "exhort, & pray," and 

"elucidate Scripture truths" with the other women, farm families and relatives with whom 

she met. 119 As will be discussed at length in Chapter Four, Hannah viewed these duties as 

an obedient response to an irresistible divine call that compelled her to move beyond the 

socially acceptable patterns for religious women and into the male-only prerogatives of 

preaching, exhorting, and "wrestling for sinners." 120 She insists that she never revealed 

the content or urgency of the divine call to any contemporaries in her hometown during 

her adolescence and young adulthood: in fact, it was only a profound vocational crisis in 

her forty-eighth year that elicited the admission that she had for decades been driven by 

what she curiously called "the monster within." 121 The significance of this revelation from 

much later in life, however, cannot be overestimated, for it buttresses her frequent 

assertions already noted that she believed she had been chosen for a special role from the 

womb. 

Her apparent boldness in taking an untraditional approach to female religious 

118Hannah More to the Committee of the American Missionary Association, 16 
February, 1856, AMA. 

119Ibid. 

120The phrase is that of Hannah's long-time mission colleague and mentor, George 
Thompson (see Chapter Four), who described Hannah's complete engagement as a 
preacher and exhorter in the revival "seasons" that swept over the Kaw Mendi mission 
station during their tenure there in the 1850s. 

121Hannah More to the Committee ofthe A.M.A., 16 February, 1856, AMA. 
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participation may have also been the cause of the criticism she seems to have received 

from other members of her family during the decade after she officially joined the Union 

congregation. Cryptic references to sharp criticisms from some of her sisters, her father, 

and particularly her younger brother, Samuel, then himself in his late teens, are littered 

throughout her family correspondence in this era, and may reflect an ongoing argument 

about the proper way for a regenerated woman to conduct herself in a traditional spiritual 

culture. 122 She clearly understood that she had adopted a more assertive posture as a 

female believer than was the norm in her traditional town, where "women speaking in 

meeting was reprobated as highly censurable." 123 "My own church,-people & family," 

she wrote years later, reflecting on this time of her life, "were as opposed as ever to 

females speaking in public." 124 

Employment for Education 

The assertive and independent spirit glimpsed in Hannah's relationship with her 

community of faith may have also been fostered by some period of time in her late teens 

or early twenties in which she lived away from home, working for wages in a factory. An 

1842 letter to her younger sister, Joanna, relates an anecdote from as many as a dozen 

years earlier when the two of them were living in a boarding house as employees of a 

122Hannah More to Joanna More, 4 April, 1842, OSV. 

123Hannah More to the Committee ofthe American Missionary Association, 16 
February, 1856, AMA. 
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"factory" somewhere in their home region. At least one other sister, Louisa, also found 

employment outside the Moore farmstead, as she clearly indicates in a letter to a family 

member. 125 The three sisters (Hannah, Louisa, and Joanna) were the daughters closest in 

age (twenty-one, twenty and seventeen at the time of Louisa's letter) and may well have 

left the family home together, sharing space in a boarding house and saving what they 

could towards their goal of at least some secondary education. 

The kind of factory in which Hannah and her sisters found work and the nature of 

their labor, however, remain obscure. Louisa refers to the "din" of her factory 

environment, but in an age in which almost every large creek in New England sported one 

or more loud and hastily-constructed water-driven mills, little else can be known with 

certainty. While Union itself favored lumber mills that harvested its only profitable 

natural resource, nearby communities such as Woodstock and Thompson, Connecticut, 

and Southbridge, Massachusetts had multiple small villages within their townships 

wholly devoted to manufacturing enterprises. 126 Shoe manufacture began in the region in 

the 1830s, and the rapidly expanding textile mills ofNew England called many a farmer's 

daughter away from hearth and home. Scholars have noted that a "silk craze," including 

the production of silk fabric in local mills, swept through Connecticut in the 1830s as 

well.I27 

The link between outside employment and advanced education is nowhere explicit 

125Louisa Moore to Sophia Moore, 12 March, 1830, BACK. 

126Rabinowitz, The Spiritual Self in Everyday Life, 139. 

127Andrew, Rebuilding the Christian Commonwealth, 26-27. 
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in either Hannah's correspondence or that of her family members. But the fact that each 

of these women (Hannah, Louisa, and Joanna) who worked in a factory also spent at least 

several terms at the same area academy in their early twenties suggests that they found 

employment specifically to afford the additional education their family could not provide 

them. This "loosening of the apron strings" was not unusual for young women of the era, 

even though it frequently upset tradition-minded males, parents, and especially the clergy 

because it allowed young adult women greater exposure to the "vices" of manufacturing 

and urban communities. 

Hannah's determined quest for an advanced formal education may also have been 

the cause of some of the family criticism to which she refers. Though each of her seven 

surviving siblings went on to teach in public schools in the region, and thus surely 

enjoyed at least some education at the secondary level, Hannah is conscious of the 

displeasure of her family, and particularly her younger brother, Samuel, then twenty, 

when she makes another attempt to advance her education. 128 No public secondary 

schools yet existed in the region. The growing assortment of academies and female 

seminaries that emerged in the third and fourth decades of the nineteenth century ranged 

from institutions that offered business and mechanical training and etiquette lessons to 

others that actually prepared students for entrance to Yale, Amherst, Williams, Brown 

and Dartmouth. All were in the largest sense private institutions, operated through grants 

from civic-minded patrons and tuition paid by students. Most had governing boards 

composed of clergy, retired military officers, and wealthy businessmen from the nearby 

128Hannah More to Amy W. Moore, 22 July, 1838, BACK. 
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communities. 

Two such academies lay equidistant from Union, one fifteen miles to the 

northeast, in Dudley, Massachusetts, and the other fifteen miles to the northwest in 

Monson, Massachusetts. Each academy was attended by at least one of Hannah's siblings. 

Older sister Sophia and younger sisters Louisa and Joanna took their education at Dudley. 

Samuel and Amy Moore's only son, Samuel, their youngest child, enrolled in the English 

course at Monson. Hannah is the only one of the Moore children known to have enrolled 

at both schools. 

Nichols Academy, (routinely referred to by Hannah as "Dudley Academy") was 

founded in 1815 by a local industrialist and heavily supported by Rhode Island 

entrepreneur Samuel Slater, famous as "the father of cotton manufacture in the United 

States."129 Co-educational from its founding, it was clearly the more modest of the two 

schools, filling a role analogous to that of a public high school in a modem New England 

town. In one typical year, half of its 126 students came from homes in Dudley itself. All 

but nineteen of its remaining students were from towns immediately contiguous to 

Dudley. 130 Though its enrollment was usually evenly divided between male and female 

students, almost all of its female students (fifty-four of fifty-seven) came from either 

Dudley or a contiguous town. As residents of Union, Connecticut-three towns and more 

than a half day's journey away by carriage or buggy-the Moore women were probably 

129"A History of Nichols College," at Nichols College website, www.nichols.edu; 
INTERNET. 

13°Catalogue of the Officers and Students of Nichols Academy, Dudley, Mass., for 
the Year ending August 28, 1839 (Worcester, Mass.: E. W. Bartlett, 1839), 5-10. 
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"outsiders" in the social climate of the school community. During one school year, only 

one other student at the academy hailed from Hannah's home town. Like Hannah, he was 

the child of one ofthe trustees of the town's Ecclesiastical Society. 131 

Nichols Academy's secondary education was available to students across an age 

range that seems remarkable to modem readers. Sophia Moore was at least twenty-four 

during one portion of her attendance; Louisa had distinguished herself to her Nichols 

Academy principal (in just five weeks' attendance!) as "far above most females in similar 

walks of life" when he wrote a reference letter for her at age twenty-one. Another 

younger sister, Joanna, had also apparently spent some time at the school while in her 

twenties. 132 Hannah herself attended Nichols off and on over a seven-year span from age 

twenty-four through thirty-one. 

The school boasted both a principal with a Master of Arts and an instructor who 

had graduated from Yale. The latter, in the culturally-required advertisement of that era, 

was declared to enjoy "an exemplary Christian character, and an elevated rank in literary 

and scientific attainments."133 Four academic terms were offered annually of eleven 

weeks each. Available information from ABCFM archives, Nichols College records, and 

Hannah's own correspondence indicate that Hannah attended for at least two terms in 

1311bid., 8. 

132Hannah More to Amy W. Moore, 22 July, 1838, BACK. 

133Catalogue ... of Nichols Academy ... 1839, 12. 
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1832-33 (December through May) and another three in 1838-39 (June through March). 134 

(She collapses the two enrollments together as a period of "five terms" when describing it 

to a relative near the end of her life). 135 

From the way she describes her coursework, she was apparently able to exercise at 

least some choice in selecting areas of study, perhaps as consequence of greater maturity: 

"I spent last winter at Dudley Academy & attended principally to Mental philosophy[,] 

Arithmetic, Grammar, & Composition," she wrote to the secretaries of the ABCFM in 

September, 1839. 136 In a later letter, she remembered the Nichols Academy coursework 

as including "Arithmetic & Grammar, Geography & History, both ancient and modem. 

Natural Philosophy, Natural History & some to Astronomy."137 

Hannah's description of both the quality and quantity of her coursework is 

supported by the Nichols Academy catalogues from her dates of attendance. Textbooks 

for the standard course taken by both males and females included Day's Algebra, 

Playfair's Euclid, and Mensuration and Trigonometry, suggesting at least equivalences to 

modem public high school offerings in algebra, geometry and trigonometry. Angell's 

Select Reader and Smith's Productive Grammar were augmented in the "Common 

134See W. S. Porter to Secretaries ofthe American Board of Commissioners for 
Foreign Missions, 8 May, 1833, ABCFM (Houghton); also Catalogue ... of Nichols 
Academy ... 1839,6. 

135Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

136Hannah More to Secretaries ofthe ABCFM, 28 September, 1839, ABCFM 
(Houghton). 

137Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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English" department by Olney's Modern Geography, Willard's Ancient Geography, a 

history of the United States, and Robins' Ancient and Modern History. Required 

textbooks for "Natural Science" included volumes on "Natural Philosophy," chemistry, 

mineralogy and astronomy. 138 And, given that no academy education in orthodox New 

England was considered complete without a strong dose of "moral and intellectual 

science," volumes on rhetoric, logic, "the intellectual powers," the "moral feelings," and 

political economy were also included. Anglican theologian William Paley was 

represented by his (then) famous Natural Theology and his Evidences of Christianity. 

Calvinist orthodoxy found its standard-bearer in the Nichols Academy curriculum with 

the inclusion of Watts on the Mind, a century-old volume from the pen of the famous 

Dissenter preacher, hymn writer and logician that was described by one well-known 

social critic as "strong meat." 139 

Hannah's references to her education at Nichols indicate that she received no 

financial help from her family in reaching her goal. 140 Unable to afford both the tuition 

($3.50 per term of eleven weeks) and boarding costs in the "pleasant rooms" of the 

Academy ($1.50 per week, or $16.50 for the term, not including washing), Hannah 

boarded during at least one of her stays in Dudley with a family named Larned. Four 

male classmates at the academy in 1838-39 bore that surname, as did two ofthe school's 

138Catalogue ... ofNichols Academy ... 1839, 11-12. 

139Watts on the Mind. The Improvement of the Mind: A Supplement to Logic: With 
a Discourse on the Education ofChildren and Youth (London: 1741); Hannah More, 
Strictures On the Modern System of Female Education (New York: Garland, 1974), 164. 

140Hannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 
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trustees, Captain William Lamed and Colonel Morris Lamed. In all likelihood, Hannah 

stayed at the home of one of these trustees, paying for her meals and lodging with heavy 

physical labor on the Lamed farrn. 141 Because Mrs. Lamed was in poor health, "the 

hardest of the work seems to devolve on me," Hannah wrote to her oldest sister back in 

Union. The family owned six cows, all of which were apparently milked each day by 

Hannah, who reported sardonically that they were "not Union cows," for "some of them 

have given a pail full of milk at a time." 142 Six weeks into her first term, she described 

the physical labor as being far more taxing than the schoolwork: "I thought when I first 

began I should have to give out," she wrote. "I have got so tired & had such a back 

ache." 143 

"I loved all my studies much," she remembered nearly thirty years after her 

enrollments at Nichols. "I never failed in writing my grammatical exercises or desired an 

excuse when Compositions were required." 144 As she grew accustomed to the demanding 

schedule of hard labor and intensive coursework, she found her health improving, and 

boasted to her sister that she was meeting the expectations of a religious female living 

away from her family, for she had "staid [sic] from meeting only two sabbaths," and was 

141 The Lamed household, according to Hannah a "likely pious family," consisted 
of"nine or ten" persons, only six of whom were members of the immediate family. (See 
Hannah More to Amy W. Moore, 22 July, 1838, BACK). The family probably 
supplemented its income by offering lodging and meals to several Nichols Academy 
students. 

142Hannah More to Amy W. Moore, 22 July, 1838, BACK. 

143lbid. 

144Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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an active member of the Dudley Congregational Church's Sabbath School. 145 

Hannah was "a very respectable scholar," according to her Nichols preceptor, 

William Porter, though apparently not so impressive as her younger sister, about whom 

Porter rhapsodized that she "is far above most females in similar walks of life," and 

"distinguished for her accurate & systematic knowledge of the bible." 146 Both women 

were, "prudent, judicious, retiring, of ardent though missionary piety, economical & 

industrious & are highly respected by all," Porter wrote by way of recommendation. 

Even given that his comments were designed to advertise their good qualities to a 

potential employer (the ABCFM), Porter's encomiums underscore the profile of Hannah 

in her twenties as a sensible, hard-working, relatively independent woman, probably more 

dogged than brilliant, whose chief virtues lay in her highly developed sense of mission 

and calling to spiritual service. 

Hannah understood her protracted quest for an education as being motivated by 

something greater than a natural desire for personal growth or intellectual fulfillment. 

Even before her conversion at age eighteen, "I had an ardent desire to become a 

missionary," she wrote many years later. 147 Most of the decade that followed her 

conversion in 1827 was spent trying to prepare herself for the role to which she felt 

divinely called. " I thirsted for an education for that specific purpose," she wrote to a 

145Hannah More to Amy W. Moore, 22 July, 1838, BACK. 

146Rev. WilliamS. Porter to Secretaries of the ABCFM, 8 May, 1833, ABCFM 
(Houghton). 

147Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW 
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cousin in upstate New York. 148 Hannah may have found an inspiration in the experience 

of another Union resident, Calista Holman, just slightly older than herself and 

undoubtedly known to her. Holman prepared herself for a career as a Baptist missionary 

wife by alternately studying at area academies and teaching in public schools. When she 

and her husband, Justus Vinton, sailed for Burma in 1834 to work among the Karen 

people, her story became a celebrated one in the evangelical churches of the region. 149 

"This desire to engage in propagating the gospel among the heathen is nothing 

recent," Hannah reminded the secretaries of the ABCFM in an 1838 letter while at 

Nichols Academy, pointing to her previous letters to them as testimony of her sustained 

passion. 150 In an era in which women were still expected to use modest language when 

describing their spiritual inclinations, especially to males, Hannah expressed herself with 

uncommon boldness: "I have for more than a year felt a strong degree of faith or belief 

that I shall ere long enter the field of Missionary labor," she told the men on Cornhill 

Street in Boston. 151 "I think ifl am not greatly deceived, I have a call from a higher 

power than any earthly tribunal, to engage heart & hand in the work of the Mission, to 

carry the glad news of salvation to the benighted heathen who are perishing for lack of 

148Ibid. 

149Harnmond and Lawson, The History of Union, Conn., 177-178. 

150Hannah More to Rev. Daniel [sic] Greene, 1 October, 1838, ABCFM 
(Houghton). 

151 Ibid. 
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knowledge."152 Religious authorities, including apparently the male clergy who 

dominated the decision-making of the American Board, might not affirm her calling, but 

neither could they alter it. "Something higher & nobler absorbs the faculties of my soul 

and bids me urge my way onward."153 

Such language, so uncharacteristic of the deferential female piety of the early 

nineteenth century, is entirely consistent with Hannah's own identification of herself as 

one "lent to the Lord," specially designated through three mythic acts-prenatal 

dedication, baptism, and conversion-for a role to which only men usually aspired. The 

"call from a higher power" was apparently so insistent that she was willing to risk the 

disapproval of family members, members of her immediate spiritual community, and 

even the reverend fathers who controlled most vocational opportunities for 

Congregationalist women seeking religious careers. 

"I cannot be reconciled to wear out my life in the service of the world," she 

wrote the secretaries of the ABCFM, by "world" designating not only the sinful pleasures 

that believers were expected to reject, but the more mundane, routinized roles assigned to 

even pious females in a very traditional culture. 154 "I am not needed here," she says with 

special reference to the schoolteaching career that was apparently being urged on her by 

family and friends and even those with whom she began corresponding at the ABCFM 

152Hannah More to Rev. Daniel [sic] Greene, 1 October, 1838, ABCFM 
(Houghton). 

153Ibid. 

154Ibid. 
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offices in Boston. 155 Teaching may be a "useful employment" for others (perhaps a 

reference to her six sisters, who had each by this time tried their hand at it), but she is 

marked out for "something higher & nobler." 156 If the ABCFM could not or would not 

take up her offer, she would volunteer to another mission agency. 157 

So intense was Hannah's commitment to pursuing an education that would equip 

her for this larger role that she asserts that she was willing to make unusual and even 

ascetic sacrifices. "I would gladly have lived on bread and water, could I have pursued a 

systematic course of education at Troy or Mount Holyoke or any other place where it 

might be obtained," she remembered later in life. 158 For Hannah, the metaphor of self-

sacrifice was certainly more than an expression of traditional piety. Willing acceptance 

of privation, hardship, and even possible martyrdom is a characteristic feature of 

Hannah's correspondence, and especially her poetry, throughout her career. As her 

description of the hard physical labor required to pay for her lodging and meals while at 

Nichols Academy demonstrates, she was accustomed to living under difficult conditions 

and with many hardships. 159 The few references to expenditures on herself are so 

155lbid. 

156lbid. 

157lbid. 

158Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. Again, it must 
be noted that this is the statement of a fifty-eight year old woman reflecting on 
experiences nearly thirty-five years earlier. Hannah may here be engaging in a benign 
form of"back-casting," constructing a story of her life in keeping with the hard, painful 
and sacrificial experience she had subsequently passed through. 

159Hannah More to Amy W. Moore, 22 July, 1838, BACK. 
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exceptional as to provide a picture of a young adult woman for whom both life 

circumstances and spiritual inclinations made her "close" and even severe with herself. 

A five-dollar gold piece from her oldest sister, Amy, given on the occasion of her second 

enrollment at Nichols, allowed her to purchase the only piece of personal finery to which 

she ever refers in more than thirty-five. years of correspondence-a "light silk bonnet, with 

a French wreath on it." She hastened to assure Amy, however, that the money was not all 

spent on adornment, for "a few other necessaries" consumed the balance of the gift. 160 

Hannah's reference to her wish to have attended either "Troy or Mount Holyoke" 

instead ofNichols Academy was equally pointed. Both Emma Willard's Troy Female 

Seminary (100 miles away in Troy, New York) and Mary Lyon's new institution in 

nearby Holyoke, Massachusetts (twenty-five miles away) had already distinguished 

themselves by the time of her second enrollment at Nichols as places where single 

women such as herself might receive an unusually strong educational preparation for 

"useful," as contrasted with "ornamental" careers. 161 

The distinction between "useful" and "ornamental" skills is an important one for 

understanding the currents then stirring in the arena of advanced education for women, 

and for appreciating Hannah's own educational choices. In the late colonial era, even 

though the vast majority of American women lived and labored under decidedly non-elite 

160lbid. 

161 Several excellent studies of Mary Lyon's Mount Holyoke institution exist, 
including Amanda Porterfield, Mary Lyon and the Mount Holyoke Missionaries (New 
York: Oxford University Press, 1997), and Joseph Conforti, "Mary Lyon, Mount Holyoke 
Seminary, and Female Piety, 1830-1850," in Jonathan Edwards, Religious Tradition & 
American Culture (Chapel Hill: University ofNorth Carolina Press, 1995), 87-107. 
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conditions, the social ideal of the well-bred lady was firmly entrenched, and what 

education was allowed to women was mostly designed to encourage their progress toward 

this cultural expectation. An ideal wife was one who dressed impeccably, conversed 

delightfully, absented herself from political or religious questions, and was an expert 

hostess. 162 The democratizing attitudes ofthe post-Revolutionary era, however, had 

extended to women as well as men the expectation that they would play significant roles 

in the building of the young country: "Molly Pitcher" (Mary Ludwig Hays), Deborah 

Samson, and Nancy Morgan Hart, among others, had illustrated that women might even 

take up the male task of war for a cause as righteous as the American one. While 

females still lagged behind men in literacy rates, even in New England, female children 

were usually allowed nearly equal access to common school education, and a sizeable 

number viewed themselves as candidates for at least limited secondary education. 163 

Merging with these more inclusive educational opportunities was a growing 

cultural expectation in the English-speaking world that women should assume more 

active roles in discussion of social and political questions, a development that called for 

and even demanded further education. While few women sided with radical Mary 

Wollstonecraft's A Vindication of the Rights of Woman (1791), even conservative social 

critics such as British playwright and devotional author Hannah More argued that the 

education traditionally offered to women was hardly preparing them for productive lives 

162Epstein, The Politics of Domesticity, 73-74. 

163Soltow and Stevens, The Rise of Literacy, 56. 
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in society. 164 Indeed, More maintained that an emphasis on "ornament" rather than 

"usefulness" in what education was allowed to women had produced a generation of 

females who aspired to lives of"vanity, selfishness, and inconsideration," a "triple 

alliance" in league against female virtue. 165 "Young ladies should exercise their taste and 

devote their lives," More wrote in 1799, "not to the decoration of their own persons, but 

to the service of those to whom they are bound by every tender tie." 

Such service, More wrote, required training in more than practical skill. 

Women's reasoning powers should be developed by consuming the same "strong meat" 

that males were fed, namely the works oflsaac Watts, John Locke, and Bishop Butler. 166 

"Little, amusing, sentimental books" were particularly scorned as unworthy of the 

educated woman, for in the "true history" of human life, "many passages will be dull, 

obscure and uninteresting." 167 Women should "be accustomed to expect and to endure 

opposition," and ought to aspire to active, productive lives. 168 Life may be a "short day," 

More concluded, "but it is a working day." 169 

164The British playwright, devotional author and social critic Hannah More (1754-
1826) was widely perceived to be one of the most influential female authors of the late 
eighteenth and early nineteenth century. Her moralizing dramas, novels, and works of 
piety were printed in many editions on both sides of the Atlantic, and became essential 
reading for Protestant women. 

165More, Strictures, 56. 

1661bid., 164. 

1671bid., 157' 150. 

168lbid., 142. 

169lbid., 117. 
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The British author succeeded to a remarkable extent in catalyzing the potent brew 

ofhalf-formed ideas and philosophies of women's education then circulating in the 

former colonies. Her devotional credentials earned her access to conservative Calvinist 

families: the clarity of her call for female "usefulness" was also well-suited to a culture 

that stressed religious obligation, service to the community, and self-sacrifice for females. 

By the time of her death in 1826-approximately the time at which the American Hannah 

began her own secondary education-the British Hannah More had achieved a significant 

reputation among traditionalist New Englanders. Her printed works were routinely 

consulted by those leading the effort to increase educational opportunities for women. 170 

The farmer's daughter from Union almost certainly knew and read the works of 

her transatlantic counterpart, though there is no direct reference to the British author in 

her voluminous correspondence. 171 But judged on the literary weight of the critic's 

persistent call to "usefulness," the connection seems undeniable. No idea is more central 

to Hannah's adult perspective than "usefulness." The word or one of its 

170Dana L. Robert, American Women in Mission: A Social History of Their 
Thought and Practice (Macon, Georgia: Mercer University Press, 1996), 33-35, 93-94. 
See also Lee Sol tow and Edward Stevens, The Rise of Literacy, 13. 

171There is also considerable reason to speculate that the subject of this study 
consciously altered the spelling of her own name to evoke the name of her famous British 
counterpart. Hannah's surname is routinely spelled "Moore," or "Moor" in Union, 
Connecticut town and church records, and also in the decennial censuses in which her 
family is listed. In her earliest letters, Hannah regularly spells her last name "Moore." By 
early 1840, when she was thirty-one, she signs a letter to a cousin with the shorter-and 
more famous-"More." (Hannah More to Hannah Stowell, 20 January, 1840). An 
anomalous 1845 letter has several postscripts, one of which carries the "two o" version, 
while the others bear the simpler "More"(Hannah More to Rev. David Greene, June 4, 
1845). By 1852, at about age forty-three, Hannah is routinely signing her name as 
"More," and thus it appears in the last sixteen years of her correspondence. 
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variants-"useful," "usefully", etc-appears nearly thirty-five times in her correspondence. 

Her earliest known letter features the concept, as does her last letter, written thirty-five 

years later, and just two weeks before her death. It is a central motif of her self-

understanding as a woman divinely called to a "higher and nobler" work. 172 

"I had rather live well than long, be useful than honorable," she wrote to the 

American Board in 1840. 173 "It would be my choice to labor where I should be most 

useful, rather than where I should be most popular,"174 she reiterated to the same group 

eight years later when she had separated herself from their sponsorship over the issue of 

slavery. She was no less direct with employers at the American Missionary Association 

in 1856: "I am aware I should have to encounter some selfdenials, & some privations, but 

I would do it gladly if thereby I might increase my usefulness." To underscore her point, 

she appended seven stanzas of maudlin verse which included these lines about those to 

whom she sought to be useful: 

I'd count all earthly gain but dross 
This richer boon to give; 

I'd bear earths scorn endure its cross 
Might I but teach these how to live 175 

Usefulness was "Life's great end," and she consistently asserted that she was 

172Hannah More to Secretaries of the ABCFM, 28 September, 1839, ABCFM 
(Houghton). 

173Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 

174Hannah More to Rev. David Greene, 17 June, 1848, ABCFM. 

175Hannah More to the Committee of the American Missionary Association, 3 
May, 1856, AMA. 
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willing to be measured by its standards. 176 A useful person should naturally succeed in 

producing like-minded others, and she particularly enjoyed hearing that former pupils in 

both Oklahoma and Sierra Leone had become "useful" wives, mothers, and teachers. 177 

To her own nephews and nieces back in America, she averred that she found "more real 

pleasure in being useful, than in being selfish." 178 A heavenly reward, distributed by a 

God who weighted all things toward usefulness, awaited her. Even there, where others 

counted on relaxation and repose, she would probably find employment, for "The true 

Missionary will be useful any where." 179 

Hannah's desire for an education that fitted her for a life of usefulness as a 

missionary was the overarching determinant of her choice of schools. Any education was 

clearly better than none. Nichols Academy was nearby and within financial reach, 

especially if she interrupted her schooling there with teaching stints that allowed her to 

save at least a little toward still more coursework. While the school was a respectable 

institution with a thriving Female department, the Troy and Mount Holyoke seminaries 

had embraced a much more focused curriculum designed to train women for careers as 

teachers and missionaries, and Hannah eagerly looked for any opportunity to enroll at one 

of them. 

Mount Holyoke founder Mary Lyon, like Hannah, had put together a career 

176Hannah More to Nephew and Nieces, 10 February, 1852, BACK. 

177Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

178Hannah More to Nephew and Nieces, 10 February, 1852, BACK. 

179Hannah More to Rev. Charles Whipple, 21 August, 1856, AMA. 
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composed of some secondary education, teaching in district schools, and active 

participation in the religious life of her community. 180 Her genius was to combine the 

British Hannah More's insistence on female "usefulness" with a progressive Pestalozzian 

pedagogy to insist that pious women should make a mark in their world, for the Lord or 

for themselves, that exceeded the wifely and maternal roles usually available to 

females. 181 Though she founded her seminary just a year before Hannah enrolled at 

Nichols for the second time, and only three years before Hannah's attendance at Monson 

Academy, Mary Lyon quickly succeeded in building a reputation for Mount Holyoke as 

the place to go to become a female missionary. 

Mount Holyoke's appeal to women like Hannah was anchored in missionary 

ideology and lore. One of the school's most prominent clergy supporters, Joseph 

Emerson, was brother-in law to Ann Hasseltine Judson, wife of one of the earliest 

ABCFM missionaries, Adoniram Judson. Ann Judson's memoir, published after her 

death in Burma in 1826 when Hannah was seventeen, was a "stock item of female 

hagiography" among Calvinist women. 182 Mount Holyoke also capitalized on the broad 

cultural awareness of the tragic story of Harriet Newell, friend of Ann Hasseltine Judson 

and wife of another of the early ABCFM missionaries, who died in mission service at age 

nineteen. Newell's biography "jolted" pious New England young adults, and proved to 

be the most popular spiritual classic since the journal of David Brainerd, saintly 

180Robert, American Women in Mission, 94. 

1811bid. 

1821bid., 46. 
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missionary to the Native Americans. 183 Mary Lyon's own volume, "A Missionary 

Offering" had quickly won high praise among Calvinist women for its obvious sympathy 

for "lost" peoples and its insistence that personal self-denial was the critical component in 

effective education for mission service. 184 

The disciplined Mount Holyoke lifestyle both advocated and administered by 

Lyon proved attractive to many New England women, and resulted, even in its early 

years, in what mocking critics called a "Protestant nunnery." Traditionalist skeptics noted 

that Mount Holyoke produced educated women who married later in life, if at all, and left 

their school with what was perceived to be a "narrow, pious zeal to change the world." 185 

The school consequently had considerable appeal to the kind of unattached, hard-

working, middle-class, church-attending young woman most likely to want to become a 

foreign missionary. 186 With a founding ideology that viewed the trained female teacher as 

the social and spiritual equivalent of the educated male pastor, the school offered women 

such as Hannah a clear path to a more active societal role than could have been 

envisioned in either new manufacturing towns or rural farm communities. 187 

Tuition at Lyon's seminary was widely perceived to be low as compared with 

183lbid., 42. 

184Mary Lyon, A Missionary Offering, or Christian Sympathy, Personal 
Responsibility, and the Present Crisis in Foreign Missions (Boston: Crocker & Brewster, 
1843), 21. 

185Robert, American Women in Mission, 97 

1861bid. 

187lbid., 100. 
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other similar schools. But the $60 a year required at Mount Holyoke was more than four 

times the amount charged at Dudley's Nichols Academy, and an insuperable obstacle to 

Hannah. 188 She found that she could not pay even her boarding bill in full until some 

months after her second Nichols enrollment. 189 Living on bread and water would not 

have brought the much prized education within reach, and Hannah pragmatically 

concluded to build up a modest capital before attempting her next stage of education. 190 

From the summer of 1839, when she completed the last of her total of five terms 

at Nichols, until early September, 1840, Hannah taught in a public school in the hamlet of 

Village Hill in the town of Willington, twelve miles south of her home in Union. By that 

time thoroughly committed to her "higher and nobler" calling as a missionary teacher 

intended for the American "West," she used the months of employment to pay off her 

boarding expenses with the Larned family in Dudley and prepare for what would turn out 

to be a brief enrollment at Monson Academy in the fall of 1840. 

The year-long sojourn in Willington was her second stint as a school teacher in 

that town: in a letter to the ABCFM she refers to being "again" in Village Hill. 191 It is 

likely that she had served for some period of time as a teacher in one of the Willington 

districts between her first and second Nichols enrollments, May, 1833 to June, 1838. 

During this second stay in Village Hill she boarded at the home of one of the town's 

188Catalogue ... of Nichols Academy ... 1839. 

189Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

190lbid. 

191 Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 
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leading citizens, a Captain Elijah Eldredge, and even shared a room with his son, who 

must have been very young if the very prim Hannah agreed to share bedroom space with 

Her school on Village Hill in the northwest comer of the town still stands, a 

sturdy example of the mid-century unadorned school architecture which practical 

Yankees preferred. Approximately 30 X 45 feet, it housed, according to Hannah, "40 

inteligent [sic] scholars" on average, with as many as sixty different students attending for 

one or more terms during the school year. 193 In a rare glimpse ofher actual conduct of a 

classroom, she related that "I find it rather perplexing when some 8 or 10 ofthem want I 

should hear their recitations at once," especially while "others are calling on me to make 

their pens, & assist them about writing; perhaps a sum or two to show at the same time." 

Her classroom discipline was both praised and criticized by persons in Willington 

who had occasion to witness it. She enjoyed "usually good success," according to her 

host, Captain Eldredge, who added that "there was a very grate [sic] attachment to her of 

her pupils and their parents and she exerted a good influence over them." 194 Another 

evaluator, however, pointed in the opposite direction, recording that "she had not that self 

192Captain Elijah Eldredge to Mr. David Greene, 9 October, 1840, ABCFM 
(Houghton). 

193Hannah More to Secretaries ofthe ABCFM, 28 September, 1839, ABCFM 
(Houghton). 

194Captain Elijah Eldredge to Mr. David Greene, 9 October, 1840, ABCFM 
(Houghton). 
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command which is requisite to govern small children."195 According to the pastor of the 

Congregational Church in Willington, she "punished the little children so severely-and 

repeatedly after she had promised their parents she would be more mild, that the visiting 

committee, felt it to be their duty to dismiss her sometime previous to the close of her 

tenn."l96 

Set against a cultural backdrop of frequent and even violent corporal punishment 

by teachers, this criticism of Hannah's severe behavior in the classroom should not be 

overlooked, and may point to personal traits that would bring her into conflict with 

colleagues in the decades to come. While parents and governing boards both expected 

and tolerated the use of corporal punishment in attempting to maintain control of 

classrooms that included both little children and large young adults, they apparently 

understood that there were limits to what a teacher could appropriately do to gain that 

control. 197 That she may have actually lost her teaching position due to her severity 

points, at minimum, to her inadequate grasp of community perceptions of her role, a 

personal quality that was to become painfully evident throughout the rest of her career. 

For her own part, Hannah was silent about the alleged disciplinary severity, but 

described (albeit with some self-interest, since she was addressing a potential employer at 

195Rev. Samuel J. Curtis to David Greene, 12 October, 1840, ABCFM (Houghton) 

196Ibid. 

197 A period account by one who had experienced the terrors of severe classroom 
discipline is available in Warren Burton, "A Story About Punishing," in The District 
School As It Was, Scenery-Showing, and Other Writings (Boston: Press ofR. R. Marvin, 
1852), 94-99. This resource has been preserved and edited by the Archives Department 
of Old Sturbridge Village in the township that bordered Hannah's hometown of Union. 
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the ABCFM) a sympathy with her students that she considered a valuable asset to her 

teaching. "By instructing the youthful mind, I become attached," she wrote, "so that ties 

of affection cling around the heart, with cords not easily broken, especially where we 

have reason to think the instruction has been in a measure salutary." 198 Fifteen months 

later, having apparently heard that criticisms of her severity had circulated as far as the 

ABCFM fathers in Boston to whom she applied for a position as a missionary teacher, 

she made this curious defense of her classroom conduct: "Sometimes I am inclined to 

think mild measures in school are quite as efficient as severe."199 According to Hannah, 

"What would punish one scholar and make him ashamed of bad conduct, & effect 

reformation, in an other might only serve to harden him in guilt." Everything depends on 

the "wisdom, fairness, prudence & direction" of the teacher, for with some pupils, "the 

'rod and reproof' seem needed to give wisdom."200 

Ever conscientious to be a faithful participant in the life of her local congregation, 

Hannah reported that during her stay in Willington she attended worship services and the 

adult Sabbath School each week, participated in the weekly prayer meetings held on 

Village Hill, and even taught a Sabbath School for children and teenagers that convened 

in her schoolhouse each Sunday afternoon at 5:00 p.m.201 She impressed her host, 

198Hannah More to Secretaries ofthe ABCFM, 28 September, 1839, ABCFM 
(Houghton). 

199Hannah More to Rev. David Greene, 25 February, 1841, ABCFM (Houghton). 

200Ibid. 

201 Hannah More to Secretaries ofthe ABCFM, 28 September, 1839, ABCFM 
(Houghton). 
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Captain Eldredge, with her "fine intellect," and her "unimpeachable" piety and Christian 

deportment. Significantly, he also volunteered a description of two other useful traits that 

had caught the attention of peers: " I think she is better acquainted with the Bible than any 

woman I know of and poseses [sic] a good memory."202 

Whether Hannah left her teaching assignment in Willington by her own choice or 

not, she continued with the plan to get the education that she believed would finally 

overcome the reluctance of the ABCFM secretaries to employ a single woman for 

missionary duty in Indian Territory. In all probability, she moved back "home" to Union 

for the winter of 1839-40, though not necessarily to her parents' farmhouse, since three 

of her sisters, Lucinda, Louisa, and Sophia, were by that time married.203 Spring and 

summer found her back in Willington again, teaching in a district schoolhouse. 204 

Hannah's attention, however, was by now fixed on a world beyond both Union 

and Willington. Eight miles north of Village Hill lay the town of Monson, "a pleasant 

and flourishing village" according to the one description, whose thirty-five year-old 

private academy had earned a reputation significantly more esteemed than Nichols 

202Captain Elijah Eldredge to Mr. David Greene, 9 October, 1840, ABCFM 
(Houghton). 

203Hannah's January 20, 1840 letter to her cousin Hannah Stowell of Orwell, New 
York is postmarked "Union," showing that she was not in Willington for the winter. A 
year later, after her enrollment at Monson Academy, she indicated that she had filled a 
temporary teaching assignment between December, 1840 and February, 1841, also in 
Union, while waiting to leave for Indian Territory. See Hannah More to Rev. David 
Greene, 25 February, 1841, ABCFM (Houghton). 

204Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 
See also Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). 
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Academy.205 Enrollments averaged about 175 students, of whom nearly a third were 

women. The Classical Department (essentially a college preparatory course) annually 

graduated eleven or twelve students who mostly went on to Yale or Amherst. 206 The 

school's English Department offered instruction in "all the branches taught in similar 

institutions," with special attention paid to the training of teachers, tradesmen, and 

businessmen.207 The most recent department of the school was its Female branch, which 

attracted students from a much greater geographic area than did its Dudley counterpart, 

and advertised that "tuition will be given in all the useful and ornamental branches taught 

in select schools for young ladies. "208 In addition to strong representation from all the 

surrounding towns, the Female department included students from New Haven; Houlton, 

Maine; Providence and Chepachet, Rhode Island; and New York City. The males came 

from even more diverse regions: Elyria, Ohio; Savannah and Macon, Georgia; New 

Orleans; and even Cape Town, South Africa.209 

Monson Academy was both near and a natural choice for a daughter of Union. A 

younger townsman, Charles Hammond, son of the town's only medical doctor, had 

graduated from the school in 1835, completed an A.B. degree at Yale, and by 1840 had 

205Catalogue of the Trustees, Instructors, and Students of Monson Academy, for 
the year ending August 10, 1841 (Springfield, Mass.: Merriam, Wood and Co., 184), 16. 

206Ibid., 12. 

207Ibid., 14. 

208Ibid., 12. 

209Ibid., 1-11. 

103 



returned as principal and teacher of the Classical Department.210 (He would later spend a 

total oftwenty-seven non-consecutive years as principal of the institution, which had by 

the time of his death in 1878 earned a junior position among New England's elite private 

academies). Two of Hannah's second cousins, Ebenezer and Rinda Moore, children of 

Union's justice of the peace, Augustus Moore, attended Monson Academy in the years 

immediately preceding Hannah's enrollment, and Ebenezer was still a student at Monson 

at the time of Hannah's enrollment. Perhaps most significantly, her younger brother 

Samuel, then just twenty, had spent at least a year in the English Department of the 

school.211 

As at Nichols Academy, academic terms were eleven weeks in length. Textbooks 

in the English and Female Departments were remarkably the same as those used at 

Nichols, with the exception that neither Paley's logical proofs for the existence of God 

nor Watts' description of Christian psychology was required of Monson's pupils. A 

special feature of the academy program was a "declamation exercise" every Wednesday 

afternoon which all students were required to attend, and which focused on "Elocution 

and English Composition." "Young gentlemen" were required to speak at these exercises 

at least once every two weeks. All members of the Academy, including the females, had 

to write compositions at least every other week."212 

2101b'd .. 1 ., 11. 

211 Catalogue of the Trustees, Instructors and Students of Monson Academy, 1838-
39 (Springfield, Mass.: Merriam, Wood & Co., 1839), 1-11. 

212Catalogue ... of Monson Academy, 1840-41, 16. 
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Even though it enjoyed a more prestigious reputation, Monson Academy's tuition 

was no more expensive than its smaller counterpart in Dudley. Three dollars fifty a term, 

or $14 for the year, allowed a student to enroll. More troublesome to poorly funded 

students such as Hannah were the boarding rates with private families in the community. 

These ranged from $1.50 to $1.84 per week, and did not include charges for lights, fuel, 

or personal laundry service, usually priced at 37.5 cents per dozen items.213 An individual 

student, sharing bedroom space with four to six others and eating meals at a lodging 

house, might expect to spend nearly ten times as much on total living expenses as on 

actual tuition. Enrollments consequently varied widely between terms, reflecting ability 

to pay. As could be predicted in a climate in which adequate heat in winter was a year

round preoccupation, the school's smallest enrollments were during its November to 

February term. 

School records show that Hannah was enrolled at Monson Academy for at least 

the fall term of 1840 that began on September 2, though it is possible from her 

description that she may have attended the summer session as well.214 "I was much 

interested in my studies," she recalled years later about her months at Monson, 

"especially History, Phisiology [sic] and both nat. [Natural] & Int. [Intellectual] 

Philosophy."215 All four subjects that she remembered fondly were, in fact, core areas of 

the Monson Academy curriculum. Given her frequent references in her later 

213Ibid., 15. 

214Ibid., 10. 

215Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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correspondence to the condition and care of her books, it seems likely that her Monson 

textbooks also served as core volumes for her personal library through the next thirty 

years. 

Hannah boarded in a large home owned by Samuel Whitney, identified in the 

1840 decennial census as a "farmer," but probably somewhat more akin to a small hotel 

manager. A total of sixteen academy students-ten women and six men-lived at the 

Whitney house at one time or the other during the 1840-41 academic year, with the 

September, 1840 census finding eight in residence as Hannah began the fall term.216 Just 

up the hill from the Academy and close to the town's Congregational Church, it was one 

of at least four such large boarding homes that catered to the many non-resident students 

of the academy. Another Whitney, Susan, who lived at the same location and was the 

principal of the school's Female department, was quite probably the daughter of the man 

who operated the boarding house. In the few months that she and Hannah shared the same 

space, she came to know the young woman from Union as "abundantly fitted to teach a 

common school," and spoke "favorably of her health, disposition, capacity, & 

character."217 These were, of course, the essential characteristics for any young woman 

being considered for mission service, either from Mary Lyon's seminary twenty miles to 

the west, or in the co-educational environment of a school with a rising reputation. 

There is general agreement among all who left a record of their encounters with 

216United States Federal Census for Massachusetts, "Monson, Hampden County, 
1840." 

217Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). 
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Hannah More in her late twenties that she was a strong, even formidable person. Her 

Nichols preceptor had described her as "a very respectable scholar," "prudent," 

"judicious," "industrious," and "highly respected by all."218 Another acquaintance 

remarked on her "fine intellect," and outstanding grasp of Biblical knowledge.219 Her 

principal at Monson, who had known her all his life, focused on her prodigious memory, 

and her family's love ofbooks.220 As noted above, stories about her authoritative, even 

authoritarian manner, at least with common school students, circulated through the 

region. 

Noticeably missing from the otherwise praiseworthy list of attributes for a young 

adult woman was any reference to a pleasing physical form. Susan Whitney had carefully 

chosen to mention only good health by way of saying anything about Hannah's physique. 

The particular conceit of nineteenth century American Protestant culture was that the 

females it chose to admire had to be both intelligent and "retiring," good 

conversationalists and yet "judicious," "attentive to books" and still attractive to look at. 

Willington's Captain Eldredge, who clearly admired Hannah, acknowledged in writing 

that "her exterior appearance at first view is not very prepossessing."221 "Miss M's early 

218Rev. WilliamS. Porter to Secretaries ofthe ABCFM, 8 May, 1833, ABCFM 
(Houghton). 

219Captain Elijah Eldredge to Mr. David Greene, 9 October, 1840, ABCFM 
(Houghton). 

220Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). 

221 Captain Elijah Eldredge to Mr. David Greene, 9 October, 1840, ABCFM 
(Houghton). 
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advantages have not been good," agreed forty-four year-old Rev. Rufus Anderson, 

secretary ofthe ABCFM, who traveled to Monson Academy in September, 1840 to 

interview Hannah.222 

The opinion of a man such as Reverend Anderson could have a dramatic impact 

on a young woman's future career. Anderson was then the most prominent individual in 

New England Congregationalism's mission movement, had been an early supporter of 

Mary Lyon's missionary training program at Mount Holyoke Seminary, and had provided 

it with needed credibility in Congregationalist circles. By 1840, however, he was widely 

considered to be opposed to sending single women as missionaries from the American 

Board, except, strangely enough, to posts among Native Americans.223 Whether his 

opposition stemmed from a persistent patriarchalism or from more pragmatic 

considerations about sending unmarried women to difficult posts is impossible to say at 

this distance. 

In Hannah's case, Anderson seemed unusually determined to document the 

disadvantages of her physical appearance. She possessed "rather strong & intelligent 

features," Anderson wrote to his clergy colleagues in Boston, even as he guessed "from 

222Ibid. 

223Robert, American Women in Mission, 107. A plausible explanation is offered 
by Dana Robert: "The contradictory attitude of the Board toward single women is hard to 
understand, especially since the early missions to the Native Americans were often full of 
more hardship than overseas missions. Perhaps the willingness to send single women to 
the Native Americans was because by 1828 such appointments were made for 
experimental terms rather than for life terms, whereas foreign mission appointments were 
made for life." (Robert, American Women in Mission, 107, note). 
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her countenance" that she was about thirty years old. 224 (Perhaps accustomed to surveying 

young females who applied for similar service, Anderson was not far off in his guess. 

Hannah was almost thirty-two at the time oftheir interview in September, 1840). In what 

almost any nineteenth century woman would have understood as an insult or at least an 

enormously back-handed compliment, Anderson affirmed to his colleagues that "There is 

however nothing repulsive in her countenance or manner."225 She would probably be 

"agreeable" as part of a mission station "family" in Indian Territory, but he saw very little 

likelihood that her physical appearance would win her an actual family of her own. In a 

triumph of sexist understatement he concluded, "I should sooner recommend her for a 

teacher, than a wife."226 

The one authenticated photo of Hannah More (probably taken in 1866 or 1867, 

when she was either fifty-seven or fifty-eight) tells us comparatively little about the young 

adult woman who met Rufus Anderson at Monson Academy in September, 1840.227 The 

intervening twenty-five years had been of a kind to dramatically age even the most svelte 

224Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). 

225Ibid. 

2261bid. 

227The photograph, reproduced in the Introduction to this dissertation, was 
discovered in the genealogical materials preserved by David Back, great-grandson of 
Hannah More's sister, Sophia Moore Back. In addition to the photograph, the Back 
family had preserved a cache of Hannah's letters, including twelve handwritten originals 
and more than ten poems which she authored between 1838-1864. These materials, 
almost all of which were addressed to family members, significantly supplement the 
collection already assembled, which focuses much more on employment-related 
correspondence. 
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individual. By the time she sat for the photo we now possess, she had survived cholera 

and malaria epidemics in the Mississippi Valley; lost all the vision in one eye, and greatly 

weakened the other; suffered exposure to intense blistering sunburn; endured numerous 

African fevers and long bouts of severe winter in New England and upstate New York; 

and experienced chronic liver and heart complaints. Her "concave glasses," without 

which she was almost blind from her twenties onward, were apparently the cause of great 

consternation to some of her colleagues and students, to the point that she would often 

not wear them to avoid the social stress they seemed to create for her.228 

It is reasonable to conclude that Hannah's sense of a unique vocational calling 

was accentuated by her perception that she had not been gifted by Providence with the 

physical attractiveness that might have otherwise propelled her toward the more 

culturally-expected roles of wife and mother. Other than her own descriptions of her 

chronically poor eyesight, and terrible sunburns experienced on riverboat trips in Africa, 

the adult Hannah appears almost completely unaware of her body except as an instrument 

oflabor.229 She grows weary, experiences back trouble, grows chronically ill with "liver 

complaint" later in life,230 but seems concerned about these things only because they 

impinge on her ability to be "useful." We read almost nothing, even in letters to her 

sisters, about her face or her figure, her clothes or her weight. 

Hannah would have undoubtedly labeled any woman who spoke or wrote of such 

228Hannah More to Rev. David Greene, 12 December, 1845, ABCFM. 

229lbid. 

230Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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things as "narcissistic," had she known or used the term. These were the outer, external 

features: the inner person, specifically the immortal soul, was only housed within an 

earthly tent. 231 Nor does she tell us much at all about the physical appearance of the men 

and women, or even the children with whom she lived and worked for more than twenty-

five years. They are neither handsome nor beautiful, attractive or ugly. What judgments 

she permits herself to make about them are almost exclusively of the moral kind. Their 

physical imperfections are to Hannah of little moment beside the value of their behavior, 

especially in doing what she would have routinely called their "duty." 

Hannah's consistent suppression of references to either her own physical form or 

that of others was in this sense both principled and pragmatic. If all persons should be 

evaluated, in the memorable phrase of a later century, by the "content oftheir character" 

instead of their appearance, then she had as good a claim as any person-female or male, 

beautiful or "ill-favored"-to filling the role to which she believed God had called her, 

even where that role had not previously been available to a woman, or to a person of 

modest means. 

Refusing to be drawn into an interest in physical appearance was also an 

intelligent course for a woman who appears to have been thought of as "plain" or 

unattractive. In the time-honored tradition of her New England forebears, she had 

succeeded in making a virtue of necessity. She even succeeded in shaming the 

correspondence secretary of the ABCFM when he relayed her colleagues' unhappiness 

231 See Hannah More to Amy W. Moore, 22 July, 1838, BACK; also Hannah More 
to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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with her appearance. 232 To the charge that her shortsightedness somehow made her unfit 

for duty, she replied that "I verily doubt whether there is one at this Mission who can read 

or write longer than myself with less fatigue to their eyes." She taught sewing, 

embroidery, and all manner of close needlework requiring keen eyesight, and often spent 

her evenings until midnight repairing the clothes of the Cherokee girls in her dormitory. 

The young woman who sat for an admittedly short interview with ABCFM 

secretary Rufus Anderson in the drawing room of the Whitney boarding house that 

September day in 1840 was hardly the submissive female candidate that Anderson and his 

colleagues in Boston may have assumed. She had emerged from a family in which the 

traditional dominance of males had been challenged by a wealth of female giftedness and 

sensibilities. She had been imprinted with an irrevocable sense of divine calling by the 

unusual dedicatory act of her mother, by the spiritual renewal her father experienced 

when she was a child, and by her own conversion at age eighteen. She had already 

pushed past each of her siblings and most of her female peers in both seeking and 

obtaining an education that she believed fitted her for that divine calling, and had done so 

at great personal sacrifice and through much hard work on farms, in factories, and in 

schoolrooms throughout her region. She had overcome the presumed disadvantages of a 

less-than-attractive physical appearance by honing skills usually more associated with 

areas of male expertise, including "an extensive and accurate knowledge ofthe Bible," a 

willingness to teach and even preach whenever she was allowed the chance, and a 

vigorous round of other-centered spiritual activities. 

232Hannah More to Rev. David Greene, 12 December, 1845, ABCFM. 
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Had Rufus Anderson been fully aware of these qualities, it is doubtful that he 

would have given Hannah the strong recommendation he included in his report to the 

Boston office of the ABCFM. At minimum, he would have extended the interview and 

probed for the untraditional heart that beat just beneath the "unprepossessing" exterior. 

"My judgement would be decidedly for her appointment," he wrote, probably little 

guessing how often he and his peers would have cause during the next seven years to 

question thatjudgment.233 To Anderson, she was "devoted to the cause," "conversant 

with domestic affairs," and "likely to act a sisterly part" in the mission community.234 

These were the expected qualities of a pious woman, and Hannah certainly appeared to be 

just that. 

Beneath her compliant and composed exterior, however, Hannah was as 

uncompromising as the acreage of her home town. "I have set my face as flint 

Zionward-as it respects the Mission," she wrote to the ABCFM just five months later, 

echoing a famously confrontative Biblical statement. 235 If anyone rose to contend with 

her, it would of necessity be someone more formidable than the flexible and reverend 

233Rev. Rufus Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). 

234Ibid. 

235Isaiah 50.7-9, King James Version. "For the Lord GOD will help me; therefore 
shall I not be confounded: therefore have I set my face like a flint, and I know that I shall 
not be ashamed. He is near that justifieth me; who will contend with me? let us stand 
together: who is mine adversary? let him come near to me. Behold, the Lord GOD will 
help me; who is he that shall condemn me? " 
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fathers who were even then preparing to send her to the frontier. 
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Chapter Two 

(To cancel the wrongs done them': 
Serving the dispossessed 

If Hannah More cared at all about the outcome ofthe pivotal presidential and 

congressional election of 1840, she certainly kept her preferences to herself. Though she 

was the daughter of a faith tradition that shared Whig sensibilities and longed for the end 

of twelve years of Jackson-Van Buren administration, Hannah omitted from her public 

correspondence that autumn any references to either the candidates or the election then 

roiling the national consciousness. Just four days before the November third general 

election, she wrote to the solidly Whig directors of the American Board in Boston, 

eagerly accepting their offer of a position as a missionary teacher among the Cherokee, 

but making no mention of either William Henry Harrison or the platform that so many of 

her fellow New Englanders hoped might undo the national tragedy of Indian Removal. 1 

On a more fundamental level, of course, election politics was hardly an arena a 

pious woman would have dared to enter in 1840. Universal white male suffrage was not 

1Hannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 
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yet a reality in the young republic, and it would be another eight years before the 1848 

Seneca Falls Convention would publish its then-radical demand that women also be 

accorded the right to vote. Religious women were expected to keep a chaste distance 

from the alcohol, gambling, vote-purchasing and general high spirits that still 

accompanied political campaigns in many locales, and the particularly rough-and-tumble 

election campaign of 1840 no doubt reinforced the expectation.2 When even the Whig 

ticket of Harrison and Tyler was quietly pro-slavery, celebrated because of past Indian 

wars, and openly linked in the campaign to frontier values epitomized in log cabins and 

hard cider, it was certainly a time for daughters of the Puritan tradition to be silent about 

the outcomes they preferred. 

Hannah's silence about electoral politics in the fall of 1840 was hardly anomalous 

for her, however. In a life that spanned the political careers of all but two of the 

republic's first seventeen presidents, she is known to have made written reference to only 

one-a passing allusion in a December, 1860 letter to the recent election of Abraham 

Lincoln, whose stated opinion about black incompetence to hold public office offended 

her. 3 One searches in vain through her known correspondence for even brief references to 

the Federalist, Whig and Democratic politicians who emerged from her home region 

2For a well-drawn depiction of the particularly rambunctious electioneering of the 
1840 campaign and the ways in which Evangelicals related to such events, see Richard J. 
Carwardine, Evangelicals and Politics in Antebellum America (Knoxville, Tenn.: The 
University of Tennessee Press, 1997), 50-68. 

3Hannah More to Rev. Charles Whipple, 5 December, 1860, AMA. 
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during her first thirty years and who almost certainly were known both to her and by her.4 

Her politics, at least as they are on view in more than ninety letters to employers, friends, 

and family members, are almost never concerned with men and methods, specific pieces 

of legislation or the promises of candidates. 

Robert Abzug has helpfully reminded us that modem historians are frequently 

handicapped in their investigations of the early nineteenth century reform era by an 

inability, or at least an unwillingness, to appreciate fully the religious imaginations of the 

men and women who invested themselves so passionately in the causes of the hour. 5 

Drawing on the insights of Max Weber and Peter Berger, Abzug has illustrated that the 

antebellum reformer so ably represented by both the story and the sensibilities of Hannah 

More "saw transcendent meanings in politics, society and the economy."6 According to 

Abzug, it requires an act of historical simpatico to accurately evaluate their goals and 

methodologies, for "We can only understand reformers if we try to comprehend the 

4The region that included Hannah's hometown of Union, Connecticut was served 
by representatives of both major political parties during her young adulthood. Orrin Holt 
(1792-1855) from neighboring Willington was a Jacksonian and Democrat who 
represented the district in the U.S. Congress from 1836-1839. John Hall Brockway 
(1801-1870) from nearby Ellington, Connecticut was a Whig member of the U.S. House 
of Representatives from 1839-1843. Calvin Willey (1776-1858), U.S. Senator from 
Connecticut from 1825-1831, was a resident of neighboring Stafford Springs, and an 
Adams, or "Anti-Jackson" man. William L. Marcy (1786-1857), Governor ofNew York 
and a U.S. Senator, and later Secretary of War under James K. Polk, hailed from 
neighboring Sturbridge, Massachusetts. (Biographical Directory of the United States 
Congress: INTERNET: http://bioguide.congress.gov/biosearch/biosearch.asp. 

5Robert H. Abzug, Cosmos Crumbling: American Reform and the Religious 
Imagination (New York: Oxford University Press, 1994 ), viii. 
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sacred significance they bestowed upon these worldly arenas."7 

As valuable as Abzug's insight has proven to be for modem scholarship about the 

history of American religion, even his choice of language illustrates the great gulf fixed 

between the modem scholar and a nineteenth-century religious person, and underscores 

the probability that they will remain remote to each other. In Abzug's formulation, the 

antebellum reformers "bestowed" "sacred significance" upon "these worldly arenas," as 

though by an act of will-or faith-they chose to see an admittedly secular thing or process 

through the lens of spiritual concern. And it is just here that the religious person Abzug is 

attempting so earnestly to understand might object most strenuously. For the "typical" 

antebellum religiously-inclined reformer, and certainly for Hannah More, there were no 

"worldly arenas,"-political, social or economic circles somehow outside the range or 

focus of an all-inclusive theological perspective. All things in politics, society and the 

economy were intrinsically related to spiritual matters, and the decisions, methodologies, 

and policies formulated in response to needs in any one area were judged by the same 

inclusive code that also instructed believers about how to conduct their family lives, 

control their tempers, and do a faithful day's labor for a honest wage. Faith was not a 

coloring or an extra that brought more to the scene than was already there. Faith was 

inextricably implicated in the ability to even perceive a situation, debate the justice of a 

policy, or propose effective remedies. 8 

8C. S. Griffin identifies persons of this type as "God-oriented reformers," and 
summarizes their credo thus: "There were no arbitrary distinctions to be drawn between 
religious reform and humanitarianism. To do the work of God, the reformers said, was to 
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By so saying, we cannot fairly speak of "faith and politics" for a person such as 

Hannah More, as tempting as it is to reduce her story to familiar-and essentially 

separate-categories. The thorough-going Biblicism of her worldview caused her to bring 

the same attitudes and intellectual skills to a consideration of the U.S. government's 

policies toward Native Americans as she did to more overtly theological concerns, as 

when, for instance, she describes her growing attraction in mid-life to Charles Finney's 

perfectionistic theology. 9 The Calvinist doctrine of the sovereignty of God, so 

foundational for her self-understanding and her understanding of her world, had an 

important if frequently unstated theological corollary in the lives of persons such as 

Hannah: no aspect of human existence, spiritual or material, could lie outside the realm of 

His will and His activity. 

Hannah's "politics" must thus be understood as the social extensions of a 

fundamentally religious and theological perspective, and inseparable-at least to her-from 

her perceptions of the meaning of her actions in a world in which God remained the sole 

constant, the one all-important figure. This is in no way to claim that her politics were 

actually fully integrated with her theology, only that she thought them so, and thus moved 

toward her objectives with a certitude usually denied to the more self-critical. Had she 

perceived any distance between her understanding of Biblical truth and her viewpoints on 

social questions including Indian Removal, African-American slavery, or temperance, she 

make men happier on earth; to make men happier on earth was to do the work of God." 
[C. S. Griffin, The Ferment of Reform, 1830-1860, (New York: Thomas Y. Crowell 
Company, 1967), 49.] 

9Hannah More to Rev. Charles Whipple, 5 August, 1853, AMA. 

119 



would have felt duty-bound to alter her social perspectives. No distance-or 

dissonance-could be tolerated between the "revealed" will of God and the thought and 

practice of the believer. 

It is tempting for modem readers to label such certitude as arrogance, and to fault 

the religious world view that persuaded persons such as Hannah that all of life was one 

intrinsically related reality beneath the watchful eye of God and the strictures of His 

Word. The apparent absence of uncertainty, of existential angst, in many nineteenth-

century Protestant reformers such as Hannah More frequently renders them remote to 

modem scholarship. It further tempts contemporary scholars to search for (and 

sometimes, even to invent) explanations for their behavior or viewpoints that seem more 

plausible to present-day sensibilities. Studies of the antebellum reformers have thus 

"shared in the modem trend toward psychological and materialist reductionism."10 

All of this should not be construed to suggest that Hannah More's politics were 

actually formed in any other way than that of her peers in rural, tradition-minded 

Connecticut, or that her viewpoints on a host of social issues occurred to her by some 

species oftheological "immaculate conception." She was, in fact, the fourth surviving 

10 Abzug, Cosmos Crumbling, viii. C. S. Griffin (The Ferment of Reform, 1830-
1860; Their Brother's Keepers: Moral Stewardship in the United States, 1800-1865), 
Charles C. Cole (The Social Ideas of the Northern Evangelists), John R. Bodo (The 
Protestant Clergy and Public Issues, 1812-1848) and Charles I. Foster (An Errand of 
Mercy: The Evangelical United Front) have discussed the political and cultural 
motivations of the reform organizations and their leaders as being conservative, 
restrictive, and mostly opposed to the expansion of human freedom. David Donald's 
thesis (in Lincoln Reconsidered: Essays on the Civil War Era) that the motivating 
impulse behind at least some reform movements was an attempt by former elites to retain 
social power has not been widely accepted. 
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daughter of a poor, religious farm family in an insignificant town, and she struggled in 

lower middle class employments through at least a dozen years to afford the advanced 

education that might qualify her for a position in the wider world. Each of these factors 

was a pertinent feature of the formation of Hannah's politics, even if she was largely 

unaware or unconcerned about how they shaped her or her viewpoints. 

It must also be added that Hannah probably came by at least some of her political 

views through familial inheritance. As noted in Chapter One, at least two uncles were 

Congregational clergymen-members of a politically active group of thought leaders 

identified almost to a man with Federalist and anti-Jeffersonian politics. 11 In addition, 

Hannah's second cousin on her father's side was the famed Congregational clergyman 

Rev. Jedediah Morse (1761-1826), longtime pastor of Charlestown's First Church, and 

one ofNew England's most visible and vigorous champions of Calvinist orthodoxyY 

With Lyman Beecher and Timothy Dwight, Morse was one of the prominent New 

England leaders of the religious renewal identified as the Second Great A wakening. His 

famous 1798 "expose" of the Illuminati, the secret society he believed was conspiring to 

undo the hard-won freedoms of the American Revolution, contributed to the viciousness 

and rancor of the 1800 Adams-Jefferson presidential campaign, and cast both that 

election and the next two decades of American political life as a contest between 

11 Murray, History ofthe Town of Orwell, 64. For the relationship of 
Congregationalist clergy to Federalist and anti-Jefferson politics see John R. Bodo, The 
Protestant Clergy and Public Issues, 1812-1848 (Princeton: Princeton University Press, 
1954), 49. 

12See Hammond and Lawson, The History of Union, Conn., 417-417 for 
genealogical information. 
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righteous Calvinist values and French infidelity. 13 In later life, Morse was also a leading 

figure of the ABCFM, and wrote a major report on behalf of that organization opposing 

various government initiatives to voluntarily or forcibly resettle the Southeastern Indian 

tribes west of the Mississippi. 14 Jedediah's son, the famed painter and inventor, Samuel 

F. B. Morse, was perhaps best known in his own era for his virulent anti-Catholicism and 

his belief in a Catholic conspiracy to take effective spiritual and political control of the 

young nation for the Roman Church. 15 

While the direct connections between Hannah and her clergy relatives are now 

unknown to us, her political perceptions could not have avoided being influenced by the 

stances they took on both electoral matters and broader social questions. Some verities 

were beyond questioning: the sovereignty of God, His election of the righteous, and the 

necessity of opposing almost every policy or initiative proposed by Thomas Jefferson or 

his immediate Virginian successors in the White House. New England's 

Congregationalists seem destined by their affinity for Federalist and then Whig politics to 

object to official government policy in many different areas, including tariff legislation, 

13Keller, The Second Great Awakening in Connecticut, 19-21. 

14John R. Bodo helpfully summarizes the detailed plan for government support of 
Christianization and assimilation put forth by Jedediah Morse, which neatly coincided 
with the aims and methodologies then employed by the ABCFM in its work among the 
Southeastern tribes. See Bodo, The Protestant Clergy and Public Issues, 93-94. 

15Bodo, The Protestant Clergy and Public Issues, 68-70. Morse's thesis was 
amplified by Lyman Beecher into a theory of Catholic and infidel attempts to gain control 
of the Mississippi Valley region, and made famous in his "Plea for the West." [See 
Beecher's sermon in Conrad Cherry, ed., God's New Israel: Religious Interpretations of 
American Destiny (Chapel, Hill, North Carolina: University ofNorth Carolina Press, 
1998), 122]. 
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support for the War of 1812, expansion of male suffrage, and Indian Removal. 16 While 

their churches were generally enjoying membership growth and renewed vitality 

associated with the Second Great Awakening, the crises of disestablishment in 

Connecticut ( 1818) and Massachusetts ( 183 3) were powerful reminders of the declining 

influence of the heirs of the Puritan tradition in both regional and national politics. 17 

With but one four-year exception (the controversial presidency of Massachusetts native 

John Quincy Adams from 1825-1829), New England's Congregationalists were allied 

with the minority party in national politics for the first forty years of the nineteenth 

century. 

For devout Congregationalists such as Hannah More, faith was politics in a 

manner perhaps most analogous to adherents of the so-called Religious Right in late 

twentieth-century American politics. If Calvinist understandings of Biblical teaching 

were true, and if the congregational structure for church authority was the Biblically-

ordained model, then room must be given in the social order for both to take root and 

flourish. Creating and preserving that room in the social order required aggressive 

response when historic Congregationalist prerogatives were challenged or threatened by 

religious or political opponents. Government initiatives or policies which tended to curb 

16John R. Bodo has discussed the transitions between Federalist and Whig politics 
that occurred in New England in the early decades of the nineteenth century (The 
Protestant Clergy and Public Issues, 51-52). Most members ofthe Congregationalist
dominated ABCFM were also Whigs, helping to catapult the mission organization into a 
vigorous and long-term opposition to several major Federal policies. See William G. 
McLoughlin, Cherokees and Missionaries, 1789-1839 (New Haven: Yale University 
Press, 1984 ), 250-251. 

17Keller, The Second Great Awakening in Connecticut, 55-67. 
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or restrain opportunities for Congregationalist advance were perceived as directly aiding 

the efforts of their theological and denominational rivals. Thus the aged Rev. Morse felt 

it necessary to author an impressively detailed counterproposal to Federal Indian Removal 

policies in large part so that the ABCFM's extensive mission work among the Cherokees 

and Choctaws in the Southeast would not be interrupted or hindered. 18 Altruistic concern 

for abused Native Americans may have had some part to play in Morse's efforts, but the 

abundant self-interest of the ABCFM in preserving its investments among the 

Southeastern Indians was also fully on display. 

It probably would have been well nigh impossible for the average lay 

Congregationalist such as Hannah More to fully disentangle advocacy for the historic 

faith from opposition to government policies which seemed to inhibit it. Beginning in 

Jefferson's first term, United States government policy toward the Southeastern Indians 

(Cherokees, Choctaws, Creeks, Seminoles and Chickasaws, among a total of nearly 

seventy tribes affected) had shifted from the Federalist program of "Christianization and 

civilization" in situ to advocacy of either voluntary or forced removal of the tribes beyond 

the western claims of the coastal states. 19 As the visible symbol of the inroads made by 

"infidelity" and "republicanism" in the national experience, Jefferson was opposed and 

his policies excoriated by New England Congregationalists with a vehemence seldom 

18Bodo, The Protestant Clergy, 93-97. 

191bid, 92. See also Althea Bass, Cherokee Messenger (Norman, Oklahoma: 
University of Oklahoma Press, 1996 [ 1936]), 103; Theda Perdue, Slavery and the 
Evolution ofCherokee Society, 1540-1866 (Knoxville, Tenn.: The University of 
Tennessee Press, 1979), 60-61; McLoughlin, Cherokees and Missionaries, 39,245. 
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matched in American religious history. The syllogism had a starkly compelling logic for 

New England's "standing order": Jefferson was evil; Jefferson proposed removing the 

Indians; Jefferson's Indian Removal policies were evil and should be opposed. 

Further attempts and proposals during the Madison, Monroe, and finally, the 

Jackson administrations to either induce or force the "civilized tribes" to sell their historic 

homelands in Tennessee, Georgia, North Carolina, Alabama and Florida only reinforced 

the Congregationalist antipathy toward any plan of Indian Removal and stoked the public 

outcry in New England.20 Seventy-five years after the last ofNew England's Native 

Americans had disappeared into the marginal woodlands of Maine and New Hampshire 

or been absorbed through intermarriage in other non-white populations, New Englanders 

were also discovering the romance of the mythical woodland Indian in a plethora of 

musical stage shows, dramatic productions and publications.21 Ironically, these historical 

"re-visions" celebrated a Rousseauvian "noble savage" whom their great-grandfathers had 

made every attempt to exterminate. Metacomet, ("King Philip") who had led the nearly 

successful uprising against the Massachusetts Bay Colony in 1676-77, was lionized in 

20Jefferson's successors, James Madison (1809-1817) and James Monroe (1817-
1825) continued the thrust of the Jefferson removal policies with intermittent vigor and 
mixed results. The administration of Andrew Jackson (1829-1837) catalyzed the national 
crisis over Indian Removal policy by siding with the State of Georgia in its attempt to 
expel Native Americans and appropriate their lands. Over a thirty-year period, the anti
Jefferson opposition positioned itself to become the anti-Jackson opposition. (Perdue, 
Slavery and the Evolution of Cherokee Society, 61-63). 

21 Jill LePore, The Name of War: King Philip's War and the Origins of American 
Identity (New York: Vintage, 1998), 198-226. See also William G. McLoughlin, The 
Cherokees and Christianity: Essays on Acculturation and Cultural Persistence (Athens, 
Georgia: The University of Georgia Press, 1994), 12. 
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numerous stage productions.22 John Eliot, the famed seventeenth century "apostle to the 

Indians," was resurrected from the historical dustbin as an advocate of exactly the kind of 

"Christianization and civilization" methodology in dealing with Native Americans then 

being advocated by the Congregationalist-dominated ABCFM and its hundreds of local 

church auxiliaries. New editions of Eliot's works and those of his missionary colleagues 

were published.23 A "full court press" that included public entertainments, scholarly 

publications, numerous petitions to Congress, ample use of the power of the pulpit, and 

intensive advocacy in a host of missionary and denominational journals made the 

Congregationalist position on Indian Removal entirely available to everyone, whether 

they wished to hear it or not. 24 

So it is that Hannah More's memory of how she became aware of the cause of 

Indian Removal seems the very illustration of a Yankee penchant for understatement. "I 

[did] by reading become acquainted with the removal and abuse ofthe Indians," she 

wrote nearly thirty years after those events, almost as if she had taken pains to educate 

herself about a topic not generally discussed. 25 In reality, the controversy over Indian 

Removal was completely unavoidable in New England Congregationalism between 1825 

221bid. 

23Joshua David Bellin, "Apostle of Removal: John Eliot in the Nineteenth 
Century," The New England Quarterly, 72, 3 (September 1989): 3-6. 

24See McLoughlin, Cherokees and Missionaries, 251-253. The effort very nearly 
succeeded, as the Jackson Removal policy passed Congress by a very narrow margin in 
1830, with almost all ofthe New England delegation solidly in the negative. 

25Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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and 1840.26 Most of New England's prominent secular and ecclesiastical journals, the 

leading clergy, and the region's political delegation were solidly opposed to the Jefferson-

Jackson Removal schemes, and used every opportunity to remind the orthodox of their 

position. A religious young woman such as Hannah might have just as reasonably 

asserted that she had learned of the predestination of the righteous by her own study: the 

topic was "in the air," saturating the consciousness of the devout. 

As if to underscore the observation made earlier that "faith was politics" for 

persons such as Hannah, even her own description of her earliest awakening to the plight 

of the Native Americans is immediately connected to one of her most significant 

statements about her sense of divine calling. After reiterating her well-honed narrative of 

the three mythic acts that set her apart ("First my mothers giving me up before my birth to 

be the Lords. Second, my parents dedication of me to God at my baptism. Thirdly, my 

own profession of religion before a gainsaying world ... "),she moves directly to the 

understated line cited above: "I [did] by reading become acquainted with the removal and 

abuse of the lndians."27 Not so much as a paragraph break separates her statement about 

her spiritual identity from her description of how her political consciousness emerged. 

The seamless transition recorded in her flowing longhand points to an equally seamless 

connection between her perceptions of religious duty and what must be called her 

26William McLoughlin identifies the mobilization of sentiment against Indian 
Removal by the ABCFM as "one of the first major efforts in which private citizens were 
mobilized nationally by a voluntary reform society on behalf of a specific national cause." 
(McLoughlin, Cherokees and Missionaries, 252). 

27Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. For a fuller 
discussion of this important self-understanding, see Chapter One, 53. 

127 



politics. Because she was "lent to the Lord" in a unique manner, she was concerned 

about the mistreatment of some of His children. Conversely, her focus on the needs of an 

abused and marginalized population was proof positive that her unique identity was a 

useful gift that God has given His people. Faith yielded in politics, and politics validated 

faith, for as in the assertion of the apostle, "faith without works is dead."28 

Hannah's account of her awakening to the plight of the Cherokee meant much 

more to her than simply a practical application of her theology, however. She records that 

she was emotionally stirred by the dramatic accounts of their mistreatment at the hands of 

the Georgia Guard, and felt, even at a distance of a thousand miles, an affinity for a 

people she had never met. "My heart was drawn toward them in a peculiar manner," she 

recalled a year before her death, as if her own sense of being chosen by God was matched 

by a belief that these suffering tribes had somehow also been chosen for her as the focus 

of her ministry.29 

With her customary brevity about the chronology of her own life, Hannah told the 

story in her 1867 version as if it had been a simple, straight-line process: she was called 

by God, directed to the Indians, and employed by the ABCFM for service in Indian 

territory. As has been documented in Chapter One, however, this is the briefest of 

abridgements that could in any sense still be considered true. In reality, more than eight 

years elapsed between her first known expression of a desire to work among the Cherokee 

(1833) and her actual arrival at Dwight Mission, the largest ofthe ABCFM mission 

28James 2:20, KJV. 

29Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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stations in the Cherokee Nation (1841).30 During that time, she attended at least five 

quarters of advanced schooling at Nichols Academy at her own expense, found work in a 

local factory and as a school teacher in Willington, Connecticut, and enrolled at Monson 

Academy, fifteen miles from her home in Union. 31 Her correspondence with ABCFM 

leaders in Boston points to their initial reluctance to employ a single woman for service 

on the frontier, and to her utter determination to gain just such employment. When they 

reminded her that there was much good a dedicated woman could do in New England as a 

school teacher, she would have none of it: "I am not needed here," she told them while 

biding her time and waiting for appointment. 32 Should they refuse to hire her, she would 

take her talents and her calling elsewhere: "If the Board should not need my service, I 

have thought of appl to the American Home Missionary Society; or the Sunday School 

Union," she informed the American Board in October, 1838. "I should like your advice 

which to apply unto & to whom to forward letters.'m 

Hannah's sustained commitment to mission service generally and to work among 

30Hannah first expressed her interest in serving as a missionary in a 30 March, 
1833 letter to Rev. WilliamS. Porter, preceptor ofNichols Academy, whom she asked to 
recommend her to a mission organization. She arrived at Dwight Mission on 22 May, 
1841. Five mission sites were operated by ABCFM in the Cherokee Nation: Dwight, 
Fairfield; Mt. Zion; Park Hill; and Lee's Creek. See William G. McLoughlin, After the 
Trail ofTears: The Cherokee's Struggle for Sovereignty, 1839-1880 (Chapel Hill: 
University of North Carolina Press, 1993), 91. 

31 For a more detailed chronology of these years, see Chapter One, 50-54. 

32Hannah More to Rev. Daniel [sic] Greene, 1 October, 1838, ABCFM 
(Houghton). 

33lbid. 
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the mistreated Cherokee specifically was more than a laudable career ambition, however. 

Like the persistent widow in the parable which Jesus told, she knocked at the door 

demanding justice until she wore down effective opposition to her plan.34 Her sustained 

letter writing campaign between October, 1838 and October, 1840 (when she received her 

appointment) must have both amused and exasperated the American Board committee. 

According to the reference materials they received, Hannah More was bright, judicious, 

devout, and experienced as a teacher. 35 She was also entirely determined to obtain her 

objective, even without their considerable aid. 

Though her letters to the ABCFM from 183 3 to 1841 demonstrate the persistent 

missionary zeal that eventually won her an appointment to work among the Cherokee, 

Hannah remembered years later that her involvement was motivated by more than 

concern for Cherokee souls. "I felt as if they had been wronged," she wrote to a cousin in 

1867, reflecting on her earliest awareness of the Indians' plight. "Something must be 

done to cancel the wrongs done them. "36 And so, with the plucky self-confidence of 

someone who had never actually met a real Native American and who had learned of 

34Luke 18:2-5, KJV. "He [Jesus] said, 'In a certain city there was a judge who 
neither feared God nor had respect for people. In that city there was a widow who kept 
coming to him and saying, "Grant me justice against my opponent."' For a while he 
refused; but later he said to himself, "Though I have no fear of God and no respect for 
anyone, yet because this widow keeps bothering me, I will grant her justice, so that she 
may not wear me out by continually coming.""' 

35See, for example, WilliamS. Porter to Secretaries of the ABCFM, 5 May, 1833, 
ABCFM (Houghton); Captain Elijah Eldredge to Mr. D. Greene, 9 October, 1840, 
ABCFM (Houghton). 

36Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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them only "by reading," she offered herself as an agent to redress the wrongs done to the 

entire tribe. 

This statement requires parsing, for it points to a fundamental element of 

Hannah's politics that should not be overlooked. For Hannah, all politics were personal, 

as well as local. Specific Cherokee individuals-some 18,000 of them, as it turned 

out-had been mistreated, robbed, and sent on a forced march across the South during 

which nearly 4000 died.38 Other specific individuals who understand the gravity of that 

Federally-sponsored crime would have to atone for the injustice to the Cherokee, "to 

cancel the wrongs done them," preferably by service or ministry of a kind that was as 

compassionate in its delivery as the Federal action had been unfeeling and criminal. The 

canceling of wrongs could not be accomplished by government fiat or even by an unlikely 

national plea for forgiveness. Specific acts of restitution, even if not performed by the 

ones most responsible for the outrage, were required to redress the grievances, and 

Hannah was offering herself as one whose contributions could at least begin to tip 

Justitia's scales back toward equilibrium. 

Hannah's act in volunteering herself as one who could help to cancel the wrongs 

done to the Native Americans functions on several levels to illustrate what this 

dissertation has identified as "the politics of service" and the nearly complete integration 

of her religious faith with her political understanding. As instructed by the Apostle Paul, 

whose complete writings she had memorized, she was offering her body (her physical 

existence) as a "living sacrifice, holy, acceptable unto God, which is your reasonable 

38McLoughlin, After the Trail of Tears, xiii, 7. 
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service."39 She expected, like any sacrifice, the possibility, even the probability of 

martyrdom, either at the hands of those who did not understand what she was doing or 

through the ravages of disease.40 Quoting a now unknown nineteenth-century poet, she 

informed the leaders of the American Board that she welcomed the idea of self-sacrifice: 

I joy 
To tread the dark, the death fraught wilderness
And when I come to die in some lone Indian hut, 
Or e'en a martyrs' cruel death 

It will be sweet 
That I have toiled for other worlds than this.41 

Her act was also an expression of personal political protest against what she 

believed was the inhumane and unjust policy of her government, though she took some 

pains to confine statements of this kind only to letters she wrote to family members.42 

One month after arriving in Indian territory, she lamented in some tepid verses the "poor 

Aborigines robbed of their rights," and deplored the greed and arrogance that drove them 

from the Southeastern farms. 43 The issue was racial, as Hannah saw it. Persons of her 

own skin color had perpetrated the unlawful seizure of Indian homes and farms: "The 

39Romans 12: 1 , KJV. 

40Hannah More to Rev. Daniel [sic] Greene, 1 October, 1838, ABCFM 
(Houghton). 

41 Poem included with letter of Hannah More to Rev. Daniel [sic] Greene, 1 
October, 1838, ABCFM (Houghton). Stylistic matters in the poem largely preclude the 
possibility that it could have been written by Hannah. 

42Hannah More to Joanna More, 4 April, 1842, OSV. 

43Hannah More to Joanna More, 4 April, 1842, OSV. The poem, dated by Hannah 
as June 20, 1841, was included in the letter above referenced on 4 April, 1842, and also in 
the collection of Hannah's poems found with the Back family materials. 
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white man said leave them, they are mine at my will."44 Since the original crime had a 

racial basis, the act of restitution must also be racially significant. The implication of her 

plan is that she, a white woman, would offer herself to atone for the sins of her heedless 

brethren-not to restore their innocence or purity, but to undo the damage their actions had 

caused. 

It cannot be missed that Hannah at this period ofher life demonstrated little of the 

virulent opposition to African-American slavery that would characterize her 

correspondence and relationships a decade later, and throughout the rest of her career. 

Like many of her Whig and Congregationalist peers in New England, she appears to have 

had a general philosophical objection to American slavery, but not such as would have 

driven her to make the same kind of commitment to the relief of African-Americans as 

she was willing to do for Native Americans. Aside from a September, 1840 letter to the 

ABCFM leadership in which she protests that she cannot accept a teaching position in a 

slaveholding state, she is to this point in her career silent about the plight of three million 

African-American slaves, even as she excoriates the Federal government and the white 

race for sins against Native Americans.45 As will become apparent in the discussion that 

follows later in this chapter (pp. 203-218), her awareness ofthe institution of slavery and 

her gathering abhorrence of it was facilitated by her long and close inspection of the 

"peculiar institution" as it was practiced by and among the Cherokee and Choctaw. 

Her own government was guilty of the sins of pride and tyranny, she maintained, 

441bid. 

45Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 
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and had acted basely to remove the "poor trodden down Red men," who were the "once 

rightful possessors of States now occupied by the palefaces. "46 Against all notions of 

American imperial prerogatives that would be summarized just four years later in the 

term "manifest destiny,"47 Hannah "regret[ ted]" that "the people of my native Country 

should wish to enlarge their Empire like old Greece & Rome before their downfall."48 

The reference to the two great republics of antiquity which had been undone by 

their quest for empire was hardly accidental. In Hannah's view, white acquisitiveness 

and imperialism, connived at with the aid of a cruel government, could prove the 

downfall of the American republic as well. Already she could envision a time when the 

tyranny would be ended, when the "good conscience" now enjoyed by only the Indians 

would be seen to be even more valuable than the millions of dollars worth of land and 

possessions of which they had been stripped during the Removal crisis.49 There, in that 

better time, blind Justitia would be satisfied, for "conduct will be on an even scale 

weighed/Without any regard to the color or shade."50 

Hannah's unwillingness to accept the popular theories of white racial superiority 

46Hannah More to Joanna More, 4 April, 1842, OSV. 

47The term "manifest destiny" was first formulated by John L. 0' Sullivan in a 
speech to Congress in 1845, and achieved nearly instant notoriety; Hannah More to her 
sister, 4 September, 1846, BACK. 

48Poem of20 June, 1841 included with Hannah More to Joanna More, 4 April, 
1842, osv. 

49lbid. 

501bid. 
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then circulating in the nation seems evident in statements such as the one cited above. 51 

Throughout her long association with Cherokees, Choctaws, Mendes and Mandingoes she 

never suggests that she believes in anything but the essential equality of all races before 

God and in human society. In 1856, she declared what had been implicit but not 

previously articulated in her previous discussions ofrace: Native Americans and African-

Americans are as fully the children of God as anyone of lighter skin, and may enjoy a 

special measure of His favor by reason of their prolonged mistreatment at the hands of 

whites. 52 As will be seen in a later chapter, she later even took pains to affirm a theory of 

racial equality while living and working in a slaveholding state. 53 

As will be seen from what follows, however, Hannah was by no means exempt 

from all the religious and cultural prejudices toward Native Americans that she had 

imbibed in her Connecticut childhood. In an era in which some Congregationalists would 

only grudgingly agree that frontier Baptists and Methodists were genuine Christians, 

51 Helpful discussions ofthe ways in which the ideology ofrace, and specifically 
"whiteness," was constructed and manipulated by the dominant culture, and appropriated 
by various ethnic and racial minorities in nineteenth and twentieth century American 
society, can be found in the work of such scholars as Grace Elizabeth Hale, Making 
Whiteness: The Culture ofSegregation in the South, 1890-1940 (New York; Pantheon 
Books, 1998); David Roediger and Martin H. Blatt, eds., The Meaning of Slavery in the 
North (New York, Garland Publishing, 1998); Alexander Saxton, The rise andfall ofthe 
white republic: class politics and mass culture in nineteenth-century America (London: 
Verso, 1990); and David R. Roediger, Colored White: transcending the racial past 
(Berkeley: University of California Press, 2002). "Whiteness" acquired a powerful 
psychological, economic and political meaning for minority groups such the Cherokee 
and other members of the "Five Civilized Tribes" that were attempting to share in the 
privileges and prerogatives of the dominant American culture. 

52Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

53Hannah More to Rev. Charles Whipple, 10 December, 1860, AMA. 

135 



persons or groups practicing non-Christian religions could hardly hope to be evaluated 

fairly or with non-pejorative language. Cherokees and Choctaws, nearly ninety percent of 

whom still practiced their traditional religion, were routinely "heathen" and "savages" in 

the lexicon ofNew England Protestantism. 54 Faith groups such as the Baptists and 

Methodists that seemed to tolerate any continuing expression of traditional customs or 

ceremonies among converts were sharply criticized by the Yankee orthodox. 55 Hannah 

More was thus in familiar if not good company when she employed these same terms to 

describe Native Americans, especially in her early correspondence with family members 

and members of the American Board. 

In her earliest known letter to the ABCFM, written as she neared her thirtieth 

birthday, Hannah described the Native American objects of her missionary zeal as 

"heathen" and "benighted heathen."56 A year later, after a stint at Nichols Academy and 

while trying to pay off her boarding expenses from that enrollment, she admitted to the 

fathers of the ABCFM that the press of forty students in her classroom had unfortunately 

given her very little time to think about "the wants of the heathen."57 As she eagerly 

accepted the invitation of the American Board in her pre-Election Day letter of 1840, she 

expressed the fervent hope that "I shall be instrumental in the hand of God in doing good 

54McLoughlin, Cherokees and Christianity, 19. 

55lbid, 213-215. 

56Hannah More to Rev. Daniel [sic] Greene, 1 October, 1838, ABCFM 
(Houghton). 

57Hannah More to Secretaries ofthe ABCFM, 28 September, 1839, ABCFM 
(Houghton). 
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to the perishing heathen. "58 

These are transparently stock images ofNative Americans which Hannah 

absorbed from the pious language of her faith tradition. To call another person "heathen" 

was to identify him or her as both "unsaved" in the fullest sense (which could also be true 

of a white resident of a Christian community) and a member of a non-Christian culture. 

White Anglo-Saxons, even vicious ones, were almost never "heathen," except when an 

author or speaker wished to associate them or their behavior with things deemed 

degenerate or to mark them as an object of scorn. Traditionalist Native Americans and 

non-Christian African-Americans were the usual groups designated by the term on the 

North American continent. Around the Christian world, the term was used to refer to 

almost any practitioner of a non-Christian religion, including Buddhists, Hindus, 

Muslims, animists, and spiritists. 

"Heathen" thus served to denote both the otherness of the individual or group 

being so designated, and among the pious, to underscore their eligibility for the kind of 

missionary witness that American Protestantism in that era was so eager to provide. 

"Heathen" were to be both pitied for their lostness and invested in for their potential as 

possible members of the elect, for the missionary mandate of the Christian Church had 

specifically included Jesus' injunction that "this gospel of the kingdom shall be preached 

in all the world for a witness unto all nations" before the promised End would come. 59 

It was not the kind of term a religious person grew out of using, or that became 

58Hannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 

59Matthew 24:14, KJV. 
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less frequent over time. Hannah can be found using "heathen" as a primary referent for 

both the traditionalist Native Americans and the animist Africans that she encountered 

throughout her long missionary career. "I have some heathens in my school," she noted 

to her patrons in Boston in her first letter to them after arriving in Indian Territory, as 

though that was an exception to be noted.60 Given that the school at Dwight Mission 

catered almost exclusively to the mixed-race or "half-breed" Cherokee population that 

was wealthier and more "Christianized," the non-Christian students may have seemed 

anomalous to Hannah. 61 In reality, "heathen" were always in the large majority among 

the Cherokee: no more than twelve percent ofthe wider tribe were ever members of any 

Christian denomination. 62 

These "heathen," however, had souls which Hannah's theology caused her to view 

as enormously valuable, especially in light of the sufferings they had experienced at the 

hands of so-called Christian Georgians. According to the verses she composed shortly 

after arriving at Dwight Mission, the fabled riches sought by world explorers were of 

little consequence beside the eternal value of rescuing the Cherokee from eternal 

damnation: "The souls of the heathen are worth far more/Than the wealth of the Indies or 

Emperor's store."63 Three years later, she still believed that "The Lord's hand is not 

60Hannah More to Rev. David Greene, 21 October, 1841, ABCFM. 

61 McLoughlin, Cherokees and Christianity, 65. 

62lbid., 19. 

63Poem of20 June, 1841 included with Hannah More to Joanna More, 4 April, 
1842, osv. 
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shortened so that it cannot save the Indians or his ear heavy that it cannot hear prayer for 

them, & bestow rich blessings."64 Hannah could be and frequently was a fierce critic of 

Native customs or traditions that she believed inimical to Calvinist orthodoxy, but it 

remained her saving grace that she continued to see value in the persons whose own 

traditional religion she so much despised.65 The irony of her missionary perspective was 

undoubtedly lost on her: while she believed that she deserved praise for maintaining "the 

faith which was once delivered to the saints," those whose conversion she sought were to 

be faulted for clinging so tenaciously to the flexible faith they had inherited.66 

Hannah also viewed the Native Americans among whom she was to work as 

"savages," at least in her earliest letters to the ABCFM. As could be expected, the term 

seems to diminish in frequency over the time of her mission service among them. In her 

letter accepting the mission appointment to Dwight, she believed herself to be going to 

Indian Territory as a "stranger in a strange land among savages."67 Four months later, 

awaiting a signal to actually begin her journey, she prayed that she would be an 

instrument in God's hand "for the good of the savages."68 In August, 1842, after more 

than a year of living among the Cherokee, she offered a somewhat softer assessment: the 

Cherokee were "savages, or semi barbarians," who must be taught the "rudiments of 

64Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. 

65lbid. 

66Jude 1:3, KJV. 

67Hannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 

68Hannah More to Rev. David Greene, 25 February, 1841, ABCFM (Houghton). 
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civilization."69 But witnessing a group of nude male ball players (enjoying a traditional 

Cherokee form of lacrosse) in the fall of 1844 reminded her of just how wide the 

refinement gap still was: 

I see nothing but pure Religion calculated in any good degree to raise them 
from the degraded savage state their own evil propensities have sunk them. I can 
conceive of no other influence save those of the Holy Spirit which can quell the 
war whoop, & cause the night dances, ball plays & desecrations of the sabbath to 
come to a perpetual end. 70 

Hannah's model for cultural engagement with the Cherokee was virtually identical 

with that of the wider ABCFM, which, as noted earlier, had opposed Indian Removal in 

the name of the "Christianization and civilization" methodology that would have 

preserved the American Board's considerable investment in mission stations in the 

American Southeast. 71 In the ABCFM view, the Jackson and Van Buren administrations 

had criminally driven the five civilized tribes off their treaty lands because of a profound 

distrust that the tribes could ever be successfully assimilated into the dominant white 

culture. 72 Hannah and her ABCFM colleagues were in this sense optimists of the higher 

sort. They believed that any Cherokee exposed to the truths of Calvinist Christianity, 

given enough acreage, and proper instruction in farming techniques could be successfully 

integrated into American agricultural society and ultimately become a fully functioning 

69Hannah More to Rev. David Greene, 4 August, 1842, ABCFM. 

70Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. 

71 See Bodo, The Protestant Clergy and Public Issues, 93-94; McLoughlin, 
Cherokees and Christianity, 4. 

72McLoughlin, Cherokees and Christianity, 39. 
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participant in that society. 73 Their model for civilized Indian society was nothing less 

than the replication of the New England farm village in portions of the country in which it 

was both culturally and agriculturally far less plausible. 74 The fact that fewer than two 

percent of the Cherokee were ever received into the American Board's Congregationalist 

churches was mute testimony to the resilience ofNative religion.75 The fact that many of 

those who were members engaged in plantation-style slaveholding underscored the 

impracticability of re-creating the egalitarian New England farm economy somewhere 

else. 

Making the Journey 

As Hannah awaited confirmation of her hoped-for appointment to the Cherokee 

Nation during the fall, 1840 term at Monson Academy, she probably had more thanjust 

the occasional references to Dwight Mission in the ABCFM's Missionary Herald to 

depend on for news. Levi Hitchcock, son of the site manager for Dwight Mission station 

in Indian Territory, was also a student at Monson Academy, enrolled in the English (non-

73Bass, Cherokee Messenger, 31; McLoughlin, Cherokees and Christianity, 38. 

74McLoughlin, Cherokees and Christianity, 53-54; Bass, Cherokee Messenger, 
196. 

75In 1848, arguably the high point of ABCFM Congregationalist church 
membership, there were only 23 7 members collectively in the mission churches out of a 
total population of at least 18,000. (McLoughlin, After the Trail ofTears, 138-139). The 
Baptists were significantly more successful in winning Cherokee converts, and 
responsible for most of the nearly 2500 Christian members of the tribe. 
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college preparatory) program.76 Though hard evidence is lacking, it seems plausible that 

Hannah's special interest in an appointment at Dwight and the American Board's ultimate 

decision to send her there was facilitated by the father-son connection.77 If so, it was a 

decision that the father, Jacob, had reason to regret many times over the next six years. In 

the autumn of 1840, however, none could have known how thoroughly he would come to 

be at odds with the determined Yankee schoolteacher soon to arrive at his remote 

location. 

The appointment letter from the ABCFM, probably written in late October, 1840, 

was gladly received by Hannah, but no record of it remains in any of the available 

archives. Its contents, however, can be deduced in part from the reply Hannah made to 

the American Board on the day she received it. The American Board committee had 

agreed, after a thorough checking of references, that Hannah had the requisite modesty, 

judgment, zeal and experience to serve as a missionary teacher, and had selected Dwight 

Mission Station (near present-day Vian, Oklahoma) as the site for her labors. Further 

information, including details about what to bring, when to leave, and how to travel, 

would be forthcoming. 78 

Hannah's response was both immediate and electric. She accepted the offer 

within her first thirty-five words, and indicated that she could be ready to leave for 

76Catalogue ... of Monson Academy, 1840-41, 7. 

77Hannah described the appointment to Dwight as "the mission of all others I have 
desired to engage in" in her acceptance letter of 30 October, 1840. 

78Hannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 
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Dwight "in 3 or 4 weeks, if suitable company can be obtained."79 The accelerated 

schedule would prevent her from making fully adequate preparations for necessary 

clothing, she wrote, for she only had enough clothing for one year's wear, and missionary 

candidates were usually encouraged to bring at least a two-year supply. 80 She informed 

the Board secretary that she could expect no financial support for either her journey or for 

necessary equipment from her family, though it is unclear from this reference whether 

that was due to inability or unwillingness. Later letters seem to suggest the opposition of 

her father, then nearly seventy years old, to her plans for mission service. 81 

In a rare insight into her potential for impulsiveness, Hannah admitted to the 

corresponding secretary of the ABCFM that she had actually considered dropping out of 

school on the day she received the appointment letter, even though she was less than three 

weeks from the end of the academic term and would likely have forfeited both her tuition 

and her credits.82 A sober conversation that evening with the president of the academy 

corporation, Dr. Samuel Ely, had convinced her to stay on. Ely, also pastor of the 

Monson Congregational Church just up the hill from Hannah's boarding house, was an 

experienced interpreter of mission appointment letters: he had detected an "if' in one 

portion of the letter which left the probable date of departure completely unspecified. 

79Ibid. 

80Ibid. 

81 See Hannah More to Lewis Tappan, 26 February, 1856, AMA. She indicated 
that she could expect little financial support from the distribution of her father's 
"handsome estate," "as I did not worry to please him but enlisted in the Mission Cause." 

82Hannah more to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 
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Few aspects of the ABCFM operation moved with both dispatch and accuracy, if 

the frequent apologies of the correspondence secretary are any valid indication of actual 

procedure. A brief note from David Greene on Election Day strongly implied that the 

American Board might send Hannah on her journey with as little as three or four day's 

notice, and that she should not delay her trip on account of not having adequate clothing 

or supplies, all of which could be shipped to her later.83 Greene's note had the effect that 

any similar note might have on a young woman contemplating a journey of more than 

1500 miles. Hannah left Monson just as the academic term expired in mid-November 

and hurried back to Union, anticipating information about an imminent departure. Two 

weeks later, Greene penned another letter to Hannah, informing her that she would 

probably not be journeying until sometime in the spring. Due to an improper address, 

though, Hannah didn't receive the disappointing news until the week of Christmas, by 

which time she was resigned to spending the winter in her hometown. Never particularly 

skillful at masking her frustration, Hannah reminded Greene that the delay in 

communication had cost her precious time and even the possibility of additional income. 

"Had I known I should not have been called on to set out for the mission this winter," she 

wrote, "I should probably have been either attending school or teaching."84 In a postscript 

probably intended to accelerate the lackluster committee process, she pointed to possible 

future entanglements that would result from their delay in sending her: "P.S. Suppose I 

83Rev. David Greene to Hannah More, 3 November, 1840, ABCFM (Houghton). 

84Hannah More to Rev. David Greene, 22 December, 1840, ABCFM (Houghton). 
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shall be going in to a school in the spring unless I receive orders from you."85 

Rev. Greene's lack of information was troubling to Hannah on other counts as 

well. He had been unable to find suitable companions to accompany her on the proposed 

journey through New York City, Philadelphia, Pittsburgh, Cincinnati, and down the Ohio 

River to the Mississippi, leaving her aging parents concerned for their daughter's safety. 86 

The female traveling companion whom Greene had indicated would accompany Hannah 

after Cincinnati had not worked out: she had become a Baptist, according to Greene, and 

probably would not continue in connection with the Board, or join the station at Dwight.87 

True to type, Hannah insisted that she remained undaunted. "When I am told I 

need some one to accompany and protect me," she reminded the secretary, "I tell them I 

know that I do, an unfailing Friend, 'who sticketh closer than a brother,' & with such a 

protector I need not fear."88 Greene's failure to do his promised part had not gone 

unnoticed, however, and would certainly be remembered: "Although it is an uncommon 

thing, as I never heard of the instance of a female setting out for so distant a mission 

85Ibid. 

86Ibid. 

87Rev. David Greene to Hannah More, 12 February, 1841, ABCFM (Houghton). 
The American Board had experienced similar difficulties with mid-stream or mid-mission 
conversions before. One of its first missionaries, Adoniram Judson, had converted to 
Baptist belief while on his journey to his mission appointment in Burma, and his 
subsequent heroics redounded far more to Baptist credit than to that of the heavily 
Congregationalist ABCFM. 

88Hannah More to Rev. David Greene, 25 February, 1841, ABCFM (Houghton). 
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alone."89 While Hannah insisted that she felt no qualms about making the journey by 

herself, she candidly admitted her naivete about such things: "I am unacquainted with 

j oumeying. "90 

In a letter written to Greene in late February, 1841, she revealed just how true that 

self-description was. She had never traveled further from home than either Hartford or 

Worcester, Massachusetts (both about forty miles away), and had no preferences for the 

kind of boat she might take since she had never been on water longer than necessary to 

cross the Connecticut River.91 Friends had filled her ears with stories of rivers and canals 

made unnavigable by high springtime floods, and had warned her as well about travel by 

rail. But no descendant of good Puritan stock could quail in the face of difficulties such 

as these, not when the Bedford tinker himself had provided the needed reassurance. "I 

recollect Bunyan tells us the lions in the way to the holy city were chained," she reminded 

both herself and the ABCFM Committee. "If so I have nothing to fear."92 

Hannah's reputation as an experienced teacher and her advanced schooling helped 

land her a job in her hometown during the winter months of 1840-41 while she waited to 

depart for the Cherokee Nation. When a district teacher resigned because of ill health, 

Hannah was employed to teach a "common school" that included pupils as young as four 

89lbid. 

90lbid. 

911bid. 

92lbid. 
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and as old as twenty.93 Perhaps seeking to remind the dallying ABCFM committee of 

what they were missing by not sending her promptly to Dwight Mission, she indicated 

that she had led her students in public prayer and devotional exercises, even though 

similar practices in other Union school houses had been much opposed by non-

Congregationalists and those who preferred a secular classroom.94 Such dedication was 

no doubt proof of her calling, for as she later reminded a frequent recipient of her letters, 

"The true Missionary will be useful any where. "95 

Because so much of the proposed journey was to be accomplished by boat, 

Hannah's trip was necessarily delayed until river traffic was free from ice. While the 

precise date of her farewells in her hometown is now unknown, all accounts agree that 

she departed from New York City on the major portion of her trip on April 28, 1841, 

apparently on the Philadelphia-Pittsburgh-Cincinnati route previously sketched by her 

contact at the ABCFM. According to her own account and that of family members, she 

traveled in the company of a Mr. and Mrs. Jared Olmsted, a missionary couple headed to 

the Choctaw Nation immediately south of her destination at Dwight Mission.96 At Little 

Rock, the party split up, and Hannah continued alone up the Arkansas River through Fort 

Smith and Fort Coffee, arriving at Sallisaw landing in the Cherokee Nation one night at 

93Ibid. 

94Ibid. 

95Hannah More to Rev. Charles Whipple, 21 August, 1856, AMA. 

96Hannah More to Deacon Cyrus Crain, 20 February, 1867; See also Hannah More 
to Rev. David Greene, 20 October, 1841, ABCFM. 
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9:00p.m. 

The landing at Sallisaw was little more than a wharf for traders plying their wares 

on the Arkansas River, and still more than ten miles distant from the mission station at 

Dwight. Though Hannah had requested that someone from the station meet her at the 

landing, a message left for her there informed her that she would need to make the trip by 

horseback. Hannah found it necessary to stay the night with a family named Payne who 

lived at the landing, and illustrated her lack of awareness of her surroundings by asking 

her hosts if it was safe for her to leave her baggage on their porch, since she was now 

among less law-abiding types in Indian Territory.97 Persuaded by the skin color of her 

hosts and the presence of slaves and servants to wait on her that she was residing in a 

white home, Hannah innocently asked her host in the morning if he could speak 

Cherokee. Mr. Payne no doubt enjoyed informing Hannah that it was his native tongue, 

since he was Cherokee. Clearly flustered to discover that her perceptions of Native 

Americans required such an immediate adjustment, Hannah expressed her pleasure at 

discovering that both Payne and his wife had been educated at Dwight and "could speak 

our language fluently."98 "As they were the first Indians to whom I ever spoke," she 

wrote the ABCFM several months later, "it left a favorable impression on my mind."99 

97 A detailed summary left by a Back family member of a now unknown letter that 
Hannah wrote late in life provides these facts. This document is hereinafter referred to as 
"Back Career Summary Letter." The summary is apparently the work of a male relative, 
probably a nephew, whose notes were included with the materials collected by David and 
Martha Back. 

98Hannah More to Rev. David Greene, 25 October, 1841, ABCFM. 

99lbid. 
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The rough terrain between the river and the mission station was yet another 

surprise for the sheltered Easterner, who apparently was not used to either riding 

horseback or traveling in the back country. A full day's ride with an Indian guide through 

tall prairie grass, deep woods, and numerous fordable rivers was all "new business" to 

Hannah. 100 Sunburned, hungry and exhausted, she arrived at Dwight Mission near 

sundown on May 22, clearly grateful for the semblance of civilization that the log 

buildings represented in a land that seemed amazingly strange to her. 101 

The size and scope of the Dwight enterprise surprised the weary traveler as well. 

She recorded her astonishment at the number of persons fed in the common dining hall 

and the "regularity of the entertainment."102 Fully one hundred persons were present the 

night she arrived, including more than fifty students, parents, members of six other 

families working at the mission, and Rev. Samuel A. Worcester, superintendent of the 

Cherokee Mission for the ABCFM, who lived some thirty-two miles away at Park Hill. 103 

The opportunity to be again among fellow believers was also emotionally stirring 

to a woman who had just spent four weeks in carriages, and on trains, boats, and 

horseback: "When the sacred volume was read and all bowed around the tables to invoke 

the blessing of heaven a tear stole down my cheek to think what selfdenial it must have 

100Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

101Hannah More to Rev. David Greene, 25 October, 1841, ABCFM. 

1021bid. 

103See "Back Career Summary Letter" and Hannah More to Rev. David Greene, 
25 October, 1841, ABCFM. 
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cost the first missionaries to have got things going ... " 104 "When at meeting next day I 

heard Mr. Worcester address the people in Cherokee & then a cherokee hymn was sung, 

although I could not understand a word it appeared to have so much [more] music in it 

[than] ours."105 

Perhaps most startling to Hannah was how pleasant her natural and human 

surroundings seemed to her: she had clearly expected worse, and had prepared herself for 

suffering. When she left Connecticut, the forsythia was barely in bloom: in the woods 

near Dwight wild rose was blossoming everywhere, and she described herself as having 

been "delighted in passing through the 151 Prairie I ever saw."106 "Every thing appeared so 

different, even the trees and plants & flowers wore an aspect & were very different from 

what I had seen in Ct."107 For a woman who only rarely referred to her natural 

surroundings at all, and almost never seemed to enjoy them, this was high praise indeed. 

Even judged by the spacious frame houses she had known in Connecticut, the 

buildings at Dwight also seemed surprisingly good to Hannah: "I found the houses better 

than I supposed log huts could be."108 Six buildings circled a small meadow and clear 

farmland on a bluff that overlooked a large creek, including residential houses for mission 

employees, a combined school and dormitory for the girls, and buildings to house male 

104Hannah More to Rev. David Greene, 25 October, 1841, ABCFM. 

105Ibid. 

106Ibid. 

107Ibid. 

108Ibid. 
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students when that irregular part of the program was in operation. 109 A post office, 

curiously named for the Kidron stream that flowed from the Biblical city of Jerusalem, 

was the once-a-week symbol of the missionaries' tenuous link to the world from which 

they came. Its presence clearly comforted Hannah, who reported to her sister that "it is 

not so far from my house as the barn is from father's." 110 

Within days of Hannah's arrival, the station manager reported to ABCFM 

headquarters that civilization was proceeding apace in the difficult wilderness of 

Oklahoma. Fifty-five acres were currently planted to com, two more were devoted to 

potatoes, and a large garden furnished vegetables for the dining hall. In addition to horses 

for work and transportation, the station owned nearly 250 head of livestock, and had 

recently had to sell130 head because the herd had grown too numerous. Fences were "in 

good repair": buildings, while sturdy, could use some work. 111 Dense groves of oak 

surrounded the rough-hewn buildings, providing cordwood fuel for the ambitious attempt 

to recreate a New England village in an almost trackless wilderness. 

Taken altogether, it seemed enough to satisfy the expectation that civilization had 

a foothold in the Cherokee Nation, but Hannah confessed her disappointment to her 

ABCFM patrons. It was all too nice, she reported, and hardly comported with the images 

of privation and hardship with which she had motivated herselfto come on this mission. 

She "was agreably [sic] disappointed by finding things pleasanter than I anticipated," 

109"Back Career Summary Letter," BACK. 

110Hannah More to Joanna More, 4 April, 1842, OSV. 

111Jacob Hitchcock to Rev. David Greene, 3 June, 1841, ABCFM 

151 



Hannah wrote to Rev. Greene in Boston after five months in her new location. "I find the 

selfdenials here as to living etc. less than I expected." 112 She had expected, and even 

coveted, the martyr's hair shirt, and when the garment given her seemed better, she noted 

her dissatisfaction. At least, she noted, the bread was coarse and difficult to adjust to, but 

that only increased its appeal. 113 Far from the comforts of Connecticut, she slept on a 

"bed of Prairie grass & it answers for a mattress very well."114 Colleagues not interested 

in wearing the hair shirt, however, were already being scrutinized: 

I think there is more danger of missionaries supplied as they are at this 
station being extravagant than when they have a regular stipend. I think even here 
if the Missionaries dress plain the natives would be more likely to try to imitate. I 
do not feel as one expressed to me that we ought to compare our dress & manner 
of living with the Secretaries', for we do not live in the cities of the east where we 
should be despised if we did not do so & so. Here in the wilderness the cause of 
Christ would not be ridiculed any more for our being plainly clothed. I dare not in 
my own strength say I never will be extravagant, but hope I shall be preserved 
from it and never be a burden to the Board. 115 

Hannah had reported arriving at Dwight in late May "in good health and cheerful 

spirits." By late June, however, she had come under "an attack, of the chills fever and 

ague" which sidelined her for nearly the entire month of July. 116 It seemed "a strange 

disorder as I had never seen any person have it. It appeared to me while the chill was on 

cold enough to freeze (though a warm summer day). And when the fever came on I was 

112Hannah More to Rev. David Greene, 20 October, 1841, ABCFM. 

113Ibid. 

114Hannah More to Joanna Moore, 4 April, 1842, OSV. 

115Hannah More to Rev. David Greene, 20 October, 1841, ABCFM. 

116Ibid. 
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warm enough I thought to bum up; besides being in distressing pain." 117 The fever was, 

in all likelihood, malarial, as the region drained by the tributaries of the southern 

Mississippi was annually afflicted with the mosquito-borne illness between the seasons of 

frost. 118 While certainly uncomfortable (and therefore, perhaps, grimly satisfying), the 

malarial attack she experienced in the summer of 1841 was very likely what saved her life 

on several future occasions. Immunities gained from the relatively moderate case she 

contracted that summer probably protected her from later episodes in Indian Territory and 

even more importantly, when almost all of her mission colleagues in West Africa 

succumbed to another regional variant of the disease. 119 

Hannah's slow summertime recovery was an expected part of the routine: there 

was still "a course of Acclimation" for missionaries in Indian Territory much as there had 

117Ibid. 

118Hannah noted the presence of"musketoes [sic]" in early April of her first spring 
at Dwight, indicating that even by that early date, they "have been about some time." 
(Hannah More to Joanna More, 4 April, 1842, OSV). McLoughlin confirms the presence 
of malaria as a major disease among the transplanted Cherokee. See McLoughlin, After 
the Trail ofTears, 38. 

11 ~either Hannah's brief descriptions ofher illnesses nor nineteenth-century 
medical references in general offer the kind of detail needed to draw irrefutable 
conclusions about the protective effect of immunities gained from one strain of malaria 
on strains in other regions. The "acclimating fever" which proved deadly to so many 
AMA missionaries in West Africa was almost certainly malarial: the sequence of chills, 
fevers, sweats, and recurrent attacks, even months or years after initial exposure, mark it 
as a form of malaria generally similar to the strain Hannah was exposed to in the 
Cherokee and Choctaw Nations. Immunities acquired by frequent exposure to malaria 
can offer a long-term protective effect. See "Malaria," Microbiology and Immunology, 
Univ. of Leicester, 2003; INTERNET: http://www-micro.msb.le.ac. uk/224/Malaria.html. 

153 



once been for the first white settlers in Virginia and the Carolinas. 120 But the loss of 

productivity when a full-time person on a relatively small mission station was unable to 

work hurt the entire operation. Six months after Hannah recovered, manager Jacob 

Hitchcock urged headquarters not to send out any more New England missionaries for 

Indian Territory in the spring of the year. 121 The long process of acclimation meant that 

little was gained over sending them in late summer or early fall when the incidence of 

disease was lowered. 

With school out of session during the summer months, Hannah's duties during her 

convalescence from the malarial fever included chiefly the care of four resident female 

students. By the second week of September, 1841, however, when the additional female 

teacher promised by the ABCFM had not arrived, she was teaching an average of forty 

students a day in a classroom above her dormitory, and having the round-the-clock care of 

thirty female students, or three-quarters of the total boarding population of the school. 

To Hannah, it seemed that the girls needed all of what she had to offer: 

When they came many of them were filthy and their heads full of vermin 
& I might mention some cutaneous disorders, which I immediately set about 
curing and clearing them. With the knowledge I had gained & recipes I had 
learned I succeeded well, though I washed so many heads as to blister my hands 
one day, & I felt richly compensated for my trouble as some of them have been 
free from lice ever since. 122 

120Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. For 
background on early episodes of "seasoning" in the American colonies, see Edmund S. 
Morgan, American Slavery, American Freedom: The Ordeal of Colonial Virginia (New 
York: W. W. Norton & Co., 1975), 158-159. 

121Jacob Hitchcock to Rev. David Greene, 3 June, 1841, ABCFM. 

122Hannah More to Rev. David Greene, 20 October, 1841, ABCFM 
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She also found the Cherokee girls, apparently even those from the wealthier, mix-blood 

families, "very negligent about their dress." After six weeks of living with them, she 

reported that "I think they are improving." Though she taught supplemental evening 

classes in penmanship, and tutored students who needed additional help, she worried that 

she was not able to keep her charges sufficiently busy. "I can learn them to spin & weave 

but want a patent wheelhead & not learn them as my mother," she wrote Rev. Greene 

back in Boston. The loom she had requested had apparently not been ordered for her. 123 

Hannah's load was clearly enormous, and strenuously objected to by her 

colleagues at Dwight. One fellow teacher wrote Boston that "There seems to be but one 

voice that her charge is more than she can sustain." 124 Jacob Hitchcock added a note to 

the same letter indicating that "all the family seem to be of one mind on the subject, 

except Miss Moore."125 

Back in Boston, Rev. David Greene, corresponding secretary of the ABCFM, 

must have realized that he was dealing with an unusually assertive personality in Hannah 

More, and one who was unwisely seeking to carry a workload that would soon prove to 

be too much for her. Though he had not yet received the cautionary notes from Hannah's 

colleagues, he noted her attempt to be both the primary school teacher and the preceptress 

of the female boarding facility, and predicted, "I am sure that the care of the pupils in 

123Ibid. 

124Kellogg Day to Rev. David Greene, 28 December, 1841, ABCFM. 

125Jacob Hitchcock to Rev. David Greene, 30 December, 1841, ABCFM. 

155 



school & out will be too much of a task for you." 126 He responded to her earlier fret that 

she was not finding enough hardship in her new assignment by gently warning: 

If you find little in the scenes and circumstances that surround you that 
calls for self-denial, you must be thankful to a kind Providence, and at the same 
time tum your thoughts more inward and labor to suppress & counteract all that 
you find wrong there. Wearied as you must often be, & perhaps nervous with the 
cares, noise, & excitements of the day, especially in such a climate, it will be 
strange if you do not find yourself inclined to instability & passion. A school 
teacher, beyond most others, needs equanimity, self-control & good nature. 127 

Greene's tone was fatherly, or at least brotherly, in addressing a single woman 

who was throwing all of her considerable resources at the first great challenge of a new 

professional career. Sensing that her attachment to her Native pupils was moving too 

quickly and without judiciousness, he urged her not to attempt legal adoption of several 

Native girls then living in her dormitory: 

If you mean to take & keep them four or five or more years and instruct 
them well, it will be equivalent to what has been done at the station heretofore. If 
you mean more than this, I should not think it in any common case advisable. 128 

As the fall school term neared its end in late December, both Kellogg Day, the 

designated school teacher, and Hitchcock, the station manager, fully expected Hannah to 

relinquish her role in the classroom and return to what had always been perceived as a 

full-time role as preceptress of the girls' dormitory. Hannah, however, had no such plans. 

She argued that she "was not doing so much as many other Missionaries had done" and 

that "it was repugnant to my feelings to give up them [the students] so soon after I had 

126Rev. David Greene to Hannah More, 28 December, 1841, ABCFM. 

127Ibid. 

128Ibid. 
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become acquainted with the extent of their acquirements." 129 "Besides," she informed 

Boston, "I had become deeply interested in the progress they were making in their studies. 

. . . I did not think a change of teachers in many cases profitable (so near the end of a 

Term even if the change was for the better.)" 130 

Hannah also claimed a right of first refusal for her gender. Remembering her own 

experiences in the Female departments at Nichols and Monson academies, she insisted 

that she had superior qualifications, especially in light of Kellogg Day's difficulty 

controlling even the male students. 131 How could a male teacher hope to have an impact 

on the girls comparable to hers? "The female departments of schools at the East were 

taught by females & why not here?" 132 

She recorded her first professional victory with a single sentence: "They 

concluded to let me go on with the school till vacation."133 By late March, however, when 

the spring academic term was well underway, Hannah was again dissatisfied with her 

light workload. "Mr. & Mrs. Day, Miss Stetson [a long-time Dwight teacher then 

temporarily staying at the Mission after furlough] & I all engaged in doing what I did 

alone last Term." 134 "I did think my labor was too little for Missionsing [sic] at the 

129Hannah More to Rev. David Greene, 30 March, 1842, ABCFM. 

130lbid. 

1311bid. 

132lbid. 

1331bid. 

1341bid. 
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Commencement of the Term," she informed Boston. "I feel there are enough here to run 

one school without my aid." 135 But lest her patrons at the ABCFM think that she was 

truly dissatisfied and wanting to leave, she added a positive postscript on the envelope of 

her letter: "I still am contented & happy, though I would prefer to be doing [more]."136 

On the emerging friction between herself and several colleagues at the station, she 

allowed herself only this modest comment: "The family [mission station colleagues] are 

very kind but sometimes I fear there is a want of union in our efforts & frankness in our 

decisions in a degree which prevents a blessing on our labours among this benighted 

people."137 

The Penumbra of Fame 

If Hannah More was truly seeking an isolated and obscure mission post at which 

she could experience the hardships and self-denial to which she felt divinely called, she 

could not have chosen a more appropriate location than Dwight Mission as it was in the 

spring of 1841. Transplanted from its original location in western Arkansas to eastern 

present-day Oklahoma because of the westward movement of its Cherokee constituency, 

Dwight Mission was on the knife-edge of interracial and cross-cultural contact in one of 

the most remote locations imaginable. The region boasted no roads, railroads, or even 

135Ibid. 

136Ibid. 

137Ibid. 
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well-developed horsetracks. Only the determined could find it-then or now. 138 

Ironically, though, Hannah could scarcely have chosen any mission post that 

boasted immediate connections with persons as well-known on the national stage as 

Dwight and the Cherokee Mission operated by the ABCFM. With a knack previously 

noted for finding herself in the company of major figures of the Reform era, Hannah was 

now living and working with persons whose names had become famous to millions of 

Eastern seaboard residents during the previous decade. 139 

Samuel A. Worcester, superintendent of the Cherokee Mission, who lived thirty-

two miles away from Dwight mission in Park Hill near the Cherokee capital, was 

Hannah's immediate superior in Indian territory. 140 Hannah's frequent interactions with 

138Dwight Mission, opened in 1829 near present-day Vian, Oklahoma, is still 
operated as a retreat center and summer camp by the Presbyterian Church, USA, and 
hosts hundreds of church members and youth at year-round events. The author's research 
trip to Dwight Mission in December, 2002 to consult the Mission's archival records 
provided much useful background to the extensive correspondence record of Hannah 
More and her Dwight Colleagues in the 1840-1846 period. While much more accessible 
than it was in 1841, the Mission is still very difficult to find, and discoverable only with 
the aid of many small signs posted on fences and at rural intersections. None ofthe 
original buildings is still standing, but one sixty-year old double cabin, built of hand
hewn logs and plaster in the manner of the earliest Dwight structures, contains timbers 
used in the buildings present during Hannah More's stay. Of more significant interest for 
Native American and frontier scholarship is the presence-in a very neglected and rarely
used storage room-of the complete font of the Cherokee syllabary used by the ABCFM 
missionaries and their successors to print hundreds of thousands of pages of religious 
materials in the written language first developed by George Guess (Sequoyah). Current 
Dwight Mission managers seem unaware of the historical value of the font and associated 
printing paraphernalia. 

139See the Introduction to this dissertation for a broader discussion of Hannah 
More's connections to many better-known figures of the reform era. 

14°Following the outlines of the ABCFM plan first advocated by Jedediah Morse 
and Jeremiah Evarts and practiced since the organization of the first mission in the 

159 



Worcester are documented in both her correspondence and his, and their visits to each 

other's mission posts appeared to have occurred at least monthly throughout the time she 

spent at Dwight. From the election of Andrew Jackson to the forced migration of the 

Cherokee from the Southeast to Indian territory in 1838-39, no ABCFM missionary 

anywhere in the world was better known or more lionized than Worcester. A Harvard-

educated clergyman and linguist, Worcester had worked in Georgia among the Cherokee 

since 1825. 141 His principled defense of Cherokee sovereignty and his refusal to agree to 

the illegal seizure of Cherokee territory by the state of Georgia had landed him in the state 

penitentiary for nearly eighteen months, and triggered one of the most famous Supreme 

Court cases ofthe young nation. 142 Worcester v. Georgia had famously been decided by 

Chief Justice John Marshall in favor of Cherokee treaty rights and sovereignty--and 

Worcester's defense of the same-and had just as famously been resisted by President 

Southeast, each person employed by the Cherokee Mission was part of a "mission family" 
at one of the five major sites. Women were never officially "missionaries," as that title 
was reserved only for ordained males. Female employees, either spouses of male 
missionaries or single women," could be "missionary teachers," or "assistant 
missionaries." 

141For dates of Worcester's service among the Cherokee, seeS. A. Worcester toP. 
M Butler, 3 July, 1843, in Chronicles ofOklahoma, Volume 6, No.3 (September, 1928), 
378. Althea Bass' 1936 biography of Samuel Austin Worcester, Cherokee Messenger, 
though dated, provides a useful if too-reverent overview of his life. William 
McLoughlin's several volumes (Cherokees and Christianity; Cherokees and 
Missionaries; After the Trail ofTears, Champions of the Cherokee, etc) provide 
important correctives to Bass' portrayal, particularly as they compare the ABCFM 
mission that Worcester headed with the much more successful Baptist effort led by Rev. 
Evan Jones. 

142Bass, Cherokee Messenger, 138-160; McLoughlin, Cherokees and Christianity, 
30 
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Andrew Jackson. The president's reported response to the Marshall decision-"He has 

decided it: now let him enforce it"-had catapulted the Worcester case and its famed man 

of principle into the headlines. His name was linked to the national debate over Indian 

Removal, the attendant "nullification crisis" involving South Carolina at the same time, 

and the relative roles of the judiciary and the executive in American government. 143 

Almost as famous in the long-drawn out crisis over Indian Removal was 

Worcester's associate both in Georgia and after Removal, Dr. Elizur Butler. Butler had 

shared the penitentiary time with Worcester and had also stoutly resisted both Federal and 

Georgian attempts to seize Native lands. He had been working among the Cherokee even 

longer than Worcester, beginning his mission service in 1820. 144 Hannah frequently 

refers in her correspondence to trips made with Butler or to occasions on which she 

attended his sermons or communion services. Butler and Worcester had been the only 

missionaries jailed by the state of Georgia during the Removal crisis: others had either 

signed the mandated loyalty oath to the state or prudently removed themselves beyond 

state jurisdiction. Both a physician and a minister, Butler now led the missionary 

outreach from Fairfield, about forty-five miles from Dwight Mission, and made itinerant 

143Jackson's statement, identified by one historian as an "unofficial remark,"(Bass, 
Cherokee Messenger, 155), came at a moment of considerable delicacy for the Federal 
government. Jackson feared that Georgia, if dissatisfied with the Federal response to its 
seizure ofNative property, could align itself with secessionist South Carolina, then in the 
throes of its own "nullification crisis."(Bass, Cherokee Messenger, 157). 

144S. A. Worcester toP. M Butler, 3 July, 1843, in Chronicles of Oklahoma, 
Volume 6, No.3 (September, 1928), 378. 
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trips to each of the ABCFM mission stations in Indian territory. 145 

When Worcester and Butler finally acquiesced to the government's policy to 

forcibly remove all the Southeastern Native tribes, they were released from prison and 

eventually moved both their families and their mission activities to new locations among 

the fragments of the Cherokee Nation that had emigrated to the West before the famed 

"Trail of Tears" trek. 146 Initially celebrated by the majority anti-Removal elements of the 

Cherokee Nation, they had endured strong criticism from the same group for ultimately 

bowing to the government pressure, and were now trying to make amends with both "Old 

Settlers" and the nearly 15,000 new emigrants who had recently arrived from the 

Southeast. 147 

Daniel Butrick, a third clergyman working for the ABCFM in its Cherokee 

Mission, had first gone to work among the Cherokee in the Southeast in 1818. 148 Though 

145McLoughlin, Cherokees and Missionaries, 249. 

146Ibid, 72; Ibid., 251. 

147Even before the disputed New Echota Treaty (signed by a small minority of 
Cherokee leaders subsequently known as the "Treaty Party"), groups of traditionalist 
Cherokee had voluntarily emigrated to the lands set aside in Indian Territory for the 
Cherokee Nation. These were the "Old Settlers." Because they had already taken 
possession of some of the best acreage, they were resistant to the claims of the Ross Party 
(opposed to the New Echota treaty, and thus "Anti-Removal") that Ross' faction was the 
democratically-elected government of the Nation. Treaty Party and Old Settlers factions 
united in opposing the Ross Party, almost from the date that the emigres arrived in Indian 
Territory. The competing claims led to great lawlessness and violence, resulting in a five
year period coinciding with Hannah's tenure at Dwight Mission that some scholars have 
labeled a Cherokee "civil war." 

148S. A. Worcester toP. M Butler, 3 July, 1843, in Chronicles of Oklahoma, 
Volume 6, No.3 (September, 1928), 378. 
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not imprisoned with his colleagues during the Removal crisis, Butrick had led his 

congregation in publicly censuring any person who had participated in the illegal New 

Echota Treaty that purported to sell the Cherokee homelands to the Federal 

government. 149 This action, though rebuked by ABCFM headquarters, had the effect of 

removing such individuals from the right to take communion, and was defended by 

Butrick on the basis of Biblical teaching. 150 He too had emigrated to the West as the 

people for whom he labored were forced to pack and leave, and now served as the 

resident pastor of the Mount Zion Congregational Church. 151 His move to serve as the 

interim pastor at Dwight in 1843 brought him into daily contact with Hannah, and her 

name frequently appears in the scrawling hand-written journal which he faithfully kept. 152 

Hannah also frequently refers to her association with the best-known Cherokee 

leaders in the new "homeland," including especially John Ross, the charismatic and 

remarkably effective mixed-blood Cherokee chief who successfully resisted Federal 

Indian Removal policy for nearly a decade and finally led his people on the long and 

painful trek to Oklahoma. Hannah appears to have been a guest on many occasions in the 

149Rev. Daniel Butrick to Rev. David Greene, 10 June, 1839 ABCFM. 

150Rev Daniel Butrick to Rev. David Greene, 5 December, 1839, ABCFM. 

151As an ordained clergyman, Butrick was a full-fledged "missionary" who had 
both pastoral responsibilities at Mount Zion and an occasionally itinerant role at other 
stations among the Cherokee. Poor health, especially after 1843, kept him from an active 
role for long periods. 

152Daniel Butrick's journal, preserved in the microfilm records of the ABCFM, 
contains numerous references to visits, conversations, and trips with Hannah More. See, 
for example, his entries for February-April, 1844. 
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Ross home at Park Hill, just two miles from the Cherokee capital at Tahlequah. 153 She 

also vacationed with members of Ross' extended family, and that of his chief associate, 

Joseph Lowery. 154 Ross' Anti-Removal faction, composed of both mixed-blood 

"Christianized" members and full-blood traditionalists, was always the majority of the 

Cherokee Nation, both in Georgia and in Indian Territory, but was heavily and even 

violently resisted by clans that had benefitted from the New Echota treaty and sale. 155 

Only two years in the new location when Hannah arrived at her post, Ross was struggling 

to build coalitions among Native clans and to gain recognition for his authority with the 

new Whig administration in Washington, D.C. 156 The five years of Hannah's sojourn 

among his people ( 1841-1846) marked one of the most turbulent and violent episodes in 

nineteenth-century Cherokee history. 157 Hannah's letters and that of her colleagues record 

odd bits of the mayhem, of which one missionary wrote that "murders are so frequent that 

people care no more than for the death of a dog."158 

Other Native colleagues included Rev. Jesse Bushyhead, a Baptist missionary who 

153For references to Hannah's contacts with Chief John Ross, see Hannah More to 
Joanna Moore, 4 April, 1842, OSV, and Hannah More to Rev. David Greene, 4 June, 
1845, ABCFM. 

154Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 

155McLoughlin, Cherokees and Christianity, 190-192; McLoughlin, After the Trail 
ofTears, 14-15, 37-38. 

156For illustrations of Ross' multi-year attempt to get government recognition of 
his tribal leadership, see McLoughlin, After the Trail ofTears, 30-31. 

157McLoughlin, After the Trail of Tears, 34-35. 

158lbid., 55. 
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usually worked in the northern stretches of the Cherokee Nation but visited Dwight on a 

number of occasions, and Rev. Stephen Foreman, a Cherokee Congregationalist minister 

who had been educated at Union Seminary and Princeton Theological Seminary. 

Foreman was now part of the prominent group of tribal leaders coalescing around John 

Ross's new center in Park Hill. 159 During the several years in which Dwight functioned 

without its own pastor, Foreman frequently made the ali-day trip from Park Hill to 

officiate at services and preach to the small band of the faithful in the Dwight Mission 

church. 

Hannah's daily colleagues at Dwight included the aforementioned Jacob 

Hitchcock, a New England layman who had superintended the site since its relocation 

from Arkansas a dozen years before; Kellogg Day, an Oberlin graduate, who along with 

his wife seems to have battled ill health and depression during most of his stay at Dwight; 

Ellen Stetson, a twenty-year veteran teacher among the Cherokee, whose promised 

retirement had created the "vacancy" Hannah was supposed to fill; Henry Copeland, 

manager of Dwight's extensive farm operation; and a handful of teachers who overlapped 

with some portion of her time there. The mission finally gained a full-time clergyman, 

Rev. Worcester Willey, only in 1844. Hannah, by now at odds with most ofher mission 

colleagues on a variety of issues, quickly identified with Willey's more "compassionate" 

159See Jacob Hitchcock, Henry Copeland, Kellogg Day to Rev. David Greene, July 
14, 1842 for references to Bushyhead; McLoughlin, Cherokees and Christianity, 84-85, 
on Foreman, who served as Samuel Worcester's translator and supported himself as a 
slaveholding farmer. 
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approach to dealing with the Mission's Native constituency. 160 

All in all, Hannah's poetic 1838 prophecy that she might "die in some lone Indian 

hut," seemed unlikely to be fulfilled among a group of colleagues and associates as 

nationally known and regularly scrutinized as those surrounding her at Dwight. 161 

Remoteness she could have: obscurity she could not achieve, even though she was 

hundreds of miles away from the large city newspapers. Reports naming Hannah and 

almost all of the above colleagues and associates appeared in the ABCFM' s Missionary 

Herald, the organization's chief news outlet and its primary marketing tool to raise funds 

among supporters across New England. 162 Hannah's behavior at the Mission and her 

often-difficult relationship with her peers there insured that her name was also frequently 

mentioned back at the Mission Rooms in Boston. 

Emerging Frictions 

A little more than a year after Hannah had arrived at Dwight, the tension between 

her and several of her peers had become obvious to all. During the next four years, the 

thirty-three-year old schoolteacher would become the focus of an increasingly contentious 

160See Hannah More to Rev. David Greene, 4 June, 1845, ABCFM; and Hannah 
More to Rev. David Greene, 14 December, 1845 for positive references to Rev. 
Worcester Willey. 

161 Poem included in Hannah More to Rev. Daniel [sic] Greene, 1 October, 1838, 
ABCFM (Houghton). 

162News of missions stations such as Dwight was included in the monthly 
magazine. Annual reports issued by the ABCFM included more statistical data, and year
end summaries of progress. See The Missionary Herald, Vol. 17-44 (Boston: Samuel T. 
Armstrong, 1821-1848). 
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struggle about the direction, policies, religious behaviors, and ultimate usefulness of the 

small community of transplanted New Englanders who clustered in log buildings on the 

bluff above the meandering creek. The cycles of reaction, recrimination, reconciliation, 

and renewed antagonism that frequently characterize life in small and intense religious 

communities washed over the tiny outpost on at least an annual basis throughout 

Hannah's tenure at Dwight Mission, and often, it must be said, because of her. 

By the summer of 1842, she had already tangled with station manager Jacob 

Hitchcock and the nervous Kellogg Day over the number of pupils admitted to the school 

and dormitory, the decision to operate only a girls' school, and the calendar on which she 

would relinquish her teaching role in the school. 163 As the frost moved out of the ground 

at the end of her first winter at Dwight, Hannah's relationship with the venerable Ellen 

Stetson seemed to move in the opposite direction. Her chilly references to the long-time 

teacher who had unexpectedly returned to Dwight suggest that Hannah felt she was 

fighting an old and formidable alliance: "I suppose she has been a very useful Missionary 

at this Station and if her long residence has endeared the place to her I feel willing to give 

it up to her," she wrote to David Greene back in Boston. The American Board should 

recognize the risk of keeping both her and Ellen Stetson on site, however:" Ifyou send 

on a female teacher as you design I do not think we both shall be needed here." 164 

163Hannah's version of these events is found in Hannah More to David Greene, 3 
March, 1842. Jacob Hitchcock's interpretation can be found in Jacob Hitchcock to Rev. 
David Greene, 30 December, 1841, ABCFM, and Jacob Hitchcock, Henry Copeland, and 
Kellogg Day to Rev. David Greene, 14 July, 1842, ABCFM. 

164Hannah More to Rev. David Greene, 30 March, 1842, ABCFM. 
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In July, 1842, the three male employees at Dwight sent a joint letter to ABCFM 

headquarters in which they defended the administrative choices they had made during the 

previous year and explicitly criticized what they claimed was Hannah's unwillingness to 

be guided by their decisions. They were clearly peeved that Hannah had not shown them 

her March 30 letter containing her critique of the mission before sending it to Boston, and 

insisted that the restriction they had imposed on the number of students Hannah was 

allowed to superintend in the dormitory was for her own good as a new and unseasoned 

missionary. 165 Hannah was hardly the type of compliant, submissive female to which 

each of the three married men was apparently accustomed: 

Mr. Greene enjoined it upon us last year to plan for her and advise and 
counsel her, so as not have her burdened with labor, and break down the first 
year.-We have longed to follow Mr. Greene's directions, but it has been oflittle 
use. She has chosen to plan for herself. 166 

Apparently conscious that their criticisms of the only single female at the mission 

could appear heavy-handed, they found much to praise in the temporary return of Ellen 

Stetson, whose aid had been obtained by "Divine Providence" to help the mission in its 

hour of need. Unlike the willful Hannah, Ellen Stetson was sensible, moderate, eager to 

help, and apparently deferential to their counsel. Clearly stung by Hannah's suggestion 

that the mission at Dwight was overstaffed if it was going to move to a smaller, girls-only 

boarding facility, they cited Rev. Worcester's apparent agreement with their decision, and 

threatened that they themselves might leave: "If the Com or the Board think that there are 

165Jacob Hitchcock, Henry Copeland, Kellogg Day to Rev. David Greene, 14 July, 
1842, ABCFM. 
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too many laborers here, and that the mission is too expensive; we are willing to retire; we 

do not wish to be a bill of expense or a burden." 167 Hannah More clearly did not 

understand her place in the scheme of things at Dwight, they noted with considerable 

sarcasm: "As to her having been shut out from the place she came out to fill, we do not 

see that she has been, by Miss Stetson or any other person, unless she expects to 

superintend. " 168 

In a finish of which Uriah Heep could have been proud, Hitchcock, Copeland and 

Day sought to position themselves in the quarrel as on the side of the angels: "We know 

we are fallible erring creatures," they wrote, "and need much indulgence,-hope the 

Com. will bear with us as much as consistant [sic]. Wishing you heavenly wisdom to 

guide you in all your ways." 169 

Two weeks later in early August, Hannah penned a sharp letter to Boston of her 

own, defending herself against the criticisms leveled by the men, and underscoring what 

she believed were fundamental weaknesses in the entire operation at Dwight. Contrary to 

their report, she was not discontented with her experience at Dwight, but wanted it 

abundantly clear that neither her happiness-nor theirs-was the measuring stick for 

m1sswnary success: 

But think you I would shrink from being placed in a situation ten fold 
more disagreeable if I could thereby do ten times the amount of good. If I know 
the motive which impelled me to labor in a missionary field, it was the salvation 

1671bid. 

168lbid. 

169lbid. 

169 



of souls, aside from my own ease, pleasure, or profit. 170 

The Mission as it was being operated was falling far short of its stated goal to bring 

salvation and uplift to the dispossessed Cherokee, according to Hannah. It was unwisely 

catering to the wealthy, "half-breeds," "many of them so white you would not think of 

their having any Indian blood in their veins," she complained. 171 These were not "the poor 

Aborigines robbed of their rights" whom she had come to serve: no, these Cherokee 

"would be termed rich in New England; able to pay a heavy school tax & support 

preaching." 172 Worse yet, the indulgence of the Dwight program had created both 

arrogance and greed in the client population: 

They boast of it saying they are able to support a teacher at home, or send 
their daughter to Miss Sawyer at Fayetteville. but as long as they can send them 
to Dwight Mission free from expense they will send them a while longer & then if 
we do not teach them such branches as they wish them to learn, they will send 
them into the States. 173 

Ever conscious of how external fashion reflected the condition ofthe heart, 

Hannah bemoaned the attention to finery that prevailed at Dwight among her colleagues 

and her students: "The pupils here dress better than many at the East who attend Boarding 

School," she informed Rev. Greene. "And they are anxious to have me teach them 

ornamental needle work such as flowering, working worsted work, Muslin & lace."174 

170Hannah More to Rev. David Greene, 4 August, 1842, ABCFM. 
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Hannah reminded Greene that the Mission had fallen into the trap of focusing on the 

wealthy and successful, instead of those it claimed to serve. This was a situation in which 

it would be best if a truthful report was not delivered to the readers of the monthly 

Missionary Herald: 

I should be sorry to let the poor people at the East who are contributing of 
their scanty pittance for the support of this school, know of whom it is chiefly 
composed. While there are so many from ragged almost or quite destitute of any 
clothing who need our time & attention. 175 

As for the criticism from her three male colleagues that she was attempting to do 

too much work, Hannah adroitly answered their concern with a report on the current 

staffing of the Mission. One of the three couples had just left for a trip to the Choctaw 

Nation, making it necessary for Hannah to pick up the wife's workload .. The venerable 

Miss Stetson was unable to do much work because of needing to care for the seriously ill 

wife of another employee. Kellogg Day's wife was in very poor health, and that couple 

was also leaving for a restful visit at Park Hill within a few days. That left Jacob 

Hitchcock and his wife as the only other healthy and productive people on staff, and 

Hannah neatly turned the tables on her chief critic: "I fear Mrs. Hitchcock is laboring too 

hard for her health." 176 

To anyone actually following her account of the depleted workforce at Dwight, 

Hannah's summary would have seemed the very illustration of Yankee understatement: 

1751bid. 
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"Thus the few who remain will have their hands full of employment."177 This was no 

more than she expected, however, for "I do not wish to consult my care but labor rather to 

endure hardship as a good soldier ofChrist."178 With the reduced number of 

colleagues-and lessened opposition as a consequence-she was finally experiencing the 

hardships she had so long sought: 

So I have the gratification of knowing by experience some of the self
denials of Missionary labor, especially when I get pretty well fatigued with hard 
labor in one of the warm days of this climate & have no mother to sympathize 
with me or do any thing to relieve me. 179 

Lest the reverend fathers think that she had accomplished all of this at the expense of her 

piety, she hastened to include a brief report on her devotional habits. The changes in 

schedule accompanying the summer program had given her additional time for prayer and 

Bible study, which she had previously had been obliged to take from her sleeping 

hours. 180 

The letter was a tour de force, richly illustrating the combative personality which 

the men in Boston had failed to detect in either Hannah's references or in Rufus 

Anderson's personal interview with her in Monson. Like others that would follow 

through the years, the letter revealed a woman who could "give as good as she got," 

answering the criticisms of male colleagues and peers with a nuanced argumentative style 

177Ibid. 

178Hannah More to Rev. David Greene, 30 March, 1842, ABCFM. 

179Hannah More to Rev. David Greene, 4 August, 1842, ABCFM. 
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that was at least a match for them. Men, even those like Worcester, Butler and Butrick 

whom she clearly respected, were not superior by reason of their gender, nor were their 

arguments any more persuasive. Like Hannah, both they and their reasoning were to be 

judged by a standard so much superior that Hannah had committed much of it memory, 

namely the Bible. If they could not convince her by appeal to its teachings, they should 

not expect her to defer to them just because she was a woman. 

Risk and Revival 

Among Hannah's most pointed criticisms of the Dwight Mission operation was 

her assessment that the station was not fulfilling its primary mission to bring salvation to 

the "benighted heathen." As important as she deemed the educational effort and the 

material help being given to the Cherokee, she believed that the spiritual purposes of the 

program must remain uppermost: 

I would sometimes tell the pupils I did not leave my home & friends & 
come out here merely to teach them the sciences or how to work, but I had a 
nobler object in view even the salvation of their imortal [sic] souls, & would 
direct them to the Lamb of God who taketh away the sin of the world. & would 
tell them how much Christ had done and suffered to provide a way whereby they 
could be saved by repentance and faith. 181 

While Hannah joined her colleagues in regularly lamenting the lack of a settled minister 

at Dwight, she parted company with almost all of them on the importance of revival in the 

life of the station. 182 During her first autumn at Dwight, she had written Rev. Greene that 

181lbid. 

182Hannah More to Rev. David Greene, 30 March, 1842, ABCFM. 
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"it seems to me the field is white for the harvest." 183 By her reckoning, all the elements 

necessary for revival were present: there was a "seriousness and attention to the subject of 

Religion in the Autumn or early in the winter." "I then knew from personal conversations 

with my pupils that some of them were interested about the salvation of their souls, so 

much as to entreat an interest in my prayers in their behalf."184 Eager to be about what she 

had always perceived as her primary mission, she approached Jacob Hitchcock with her 

assessment of the "favorable situation." 

Hitchcock's response, at least as reported by Hannah to Boston, underscored the 

ambivalence about revivals which characterized Congregational Protestantism in the 

1840s. It also illustrated the perceived relationship between revivals and frontier faiths for 

whom the Congregationalists frequently had little respect: 

He said the pupils are easily exited [sic] and it was easy to work up their 
feelings to a certain pitch & added he should be very sorry to have a zealous 
Methodist come among them now. Adding we have no minister & I am not 
looking for a revival. 185 

Rather than promoting the revival which Hannah felt certain was about to occur, steps 

were taken to dampen spiritual enthusiasm. "The regular family prayer meeting was 

omitted for a time," she wrote to Boston, "and then deferred to irregular seasons to suit 

the convenience of those concemed .. " 186 The revival fever, like other kinds, could be 

183Hannah More to Rev. David Greene, 20 October, 1841, ABCFM. 

184Hannah More to Rev. David Greene, 4 August, 1842, ABCFM. 
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successfully quarantined, for frequent meetings were the occasion of contagion. 

In Hannah's assessment, little other evidence was needed that her mission 

colleagues were consumed with things of secondary importance-"laboring hard for the 

meat which perisheth."187 "I came home with sad feelings, and committed my way to the 

Lord, feeling I could not have the cooperation of the mission family in promoting a 

Revival," she informed Boston. 188 Providence intervened, however in the arrival at 

Dwight of Cable Coval, a teacher recently from Boston who was heading to an 

assignment in one of the Cherokee Nation public schools. 189 Coval not only gave a 

"heartwarming" report of a recent revival in Boston, but helped to fan the sparks recently 

struck at Dwight. Overcoming at least some of their initial reluctance, several of 

Hannah's colleagues joined in promoting the spiritual renewal: she noted later that they 

"seemed to labor heart and hand in the good work."190 "Soon it was evident the Spirit of 

the Lord was here with its renovating influence & that sinners were turning from the 

errors oftheir ways to serve the living God, the God they had so long disregarded." 191
• 

The results seemed to have amazed even Hannah: "The larger part of our pupils 

187Ibid. 

188Ibid. 

189For additional background on Coval, see Rev. Daniel Butrick to Rev. David 
Greene, 29 March, 1843, ABCFM. 

190Hannah More to Rev. David Greene, 4 August, 1842, ABCFM. 
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became hopefully pious," she wrote to David Greene. 192 The woman who had witnessed 

firsthand the revivals under Asahel Nettleton and other ministers that swept through 

northern Connecticut two decades earlier was convinced that the Dwight revival was the 

genuine article: "If ever I witnessed a Revival of Religion where the spirit of God was 

manifested with its transforming influence it was here." 193 

Jacob Hitchcock's unexcitable pragmatism must have ultimately carried the day, 

however. For her part, Hannah was sure that the damping of spiritual flame could be 

attributed to an even more malevolent figure: "At length it seemed to me the Ad[ v ]ersary 

of souls was disturbed, & transforming himself into an angel of light suggest[ ed] things 

were not conducted systematically enough." 194 The revival melted away, so much so that 

by April, 1842, Hannah could report to her sister back in Connecticut that "the state of 

religion is low with us."195 

The figure of the mysterious Cable Coval and the timing of the Dwight revival 

may suggest that it was not simply the kind of generalized spiritual awakening that would 

have been familiar to most Protestants, and welcomed by many of them. Coval had 

Millerite, or "literalist" leanings, and was criticized by colleagues for believing and 

teaching that the prophecies of Daniel and Revelation pointed to the violent end of the 

192Ibid. 

193Ibid. 
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195Hannah More to Joanna Moore, 4 April, 1842, OSV. 
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known world and the personal reign of Christ on earth. 196 The presence of such ideas on 

the frontier of the nation illustrates the pervasiveness of the movement that bore the name 

of the Baptist lay preacher, and gives some measure of its attraction to those who saw 

little evidence of a millennium of peace and plenty on earth. Interestingly, Cherokee 

scholar William McLoughlin identifies a discernible shift from post-millennialist to pre-

millennialist thinking among Christianized Cherokee after the Removal, and the fact that 

apocalyptic Christian groups, including Millerites and Mormons, made noticeable inroads 

among even the traditionalists who were normally more resistant to Christian teaching 197 

Daniel Butrick, longtime and sober minister of the ABCFM, who initially rejoiced 

at the arrival of the young teacher from Boston, became troubled enough by Coval's 

influence among the Cherokee and with fellow missionaries that he preached a series of 

sermons to specifically counteract Coval's teachings. 198 Butrick's letters to ABCFM 

headquarters make clear that he saw the "literalist" threat as real, and that it had elicited 

sympathetic reaction among at least some other missionaries. 199 

Coval's presence at Dwight, Hannah's obvious admiration for his efforts in 

sponsoring the Dwight revival, and Butrick's pointed sermons in attempting to rebut 

Coval after Butrick arrived at Dwight Mission all point to the likelihood that Hannah 

196McLoughlin, Cherokees and Christianity, 215. 

1971bid. 

198Rev. Daniel Butrick to Rev. David Greene, 29 March, 1843, ABCFM; Rev. 
Daniel Butrick to Rev. David Greene, 13 November, 1843, ABCFM. 

199Rev. Daniel Butrick to Rev. David Greene, 13 November, 1843, ABCFM. 
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herself was attracted to the new theology. There was little in her spiritual or 

psychological makeup to suggest that she was in any way passionate about the post-

millennia! theology of her Congregationalist faith, or participated in any generalized 

cultural optimism about the future. The woman who seemed, in the words of the apostle 

Paul, to always be vacillating between whether it was better to be present in the body or 

her desire "to depart, and to be with Christ; which is far better," was increasingly 

focusing on an eternal world that bore little resemblance to the one she lived in.200 If this 

conjecture is accurate, it would also go some distance toward explaining her decision 

twenty years later to leave both her Calvinist heritage and her subsequent Oberlin 

perfectionism for the newly organized denomination of ex-Millerites that became the 

Seventh-day Adventist Church.201 

Hannah's male colleagues had been dubious about the desirability of revival at the 

Mission, and not very encouraging of it while underway, but they were careful to notice 

its occurrence when they wrote to Boston in the summer of 1842. Neither Coval nor 

Hannah received any mention for their role in the revival, though they seemed to have 

played the major parts. According to Hitchcock, Copeland, and Day, "For some months 

past there has been some apparent seriousness among the scholars; but nothing very 

200Philippians 1:23, KJV. Curiously, both ofHannah's tombstones-in the 
Protestant Cemetery in Leelenau, Michigan, and behind the Congregational Church in her 
hometown of Union, Connecticut, bear this same verse. 

201Hannah's transdenominational migration into Seventh-day Adventism is 
explored at some length in the last chapter. She made the acquaintance of a prominent 
Adventist leader in 1862, read literature supplied by the group while in Africa, and by 
early 1864 considered herself a member of the denomination. She was baptized by 
immersion as a Seventh-day Adventist in July, 1866 after her return from Africa. 
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permanent was witnessed until about three or four weeks previous to the summer 

vacation"-well after the January start of the revival reported by Hannah. By the close of 

the spring academic term, they believed they could see a number of serious potential 

converts, though of course, it was too soon to tell. 202 Summer vacation, with its long 

absences from regular spiritual meetings and other excitable converts would intervene. 

The likelihood of any upsurge of Coval's revivalism would have diminished by the time 

students returned in the fall. 

Long Distance Conflicts 

When David Greene got around to answering Hannah's strident August, 1842 

letter, he was in as unhappy a mood as he ever allowed himself to be. He clearly had a 

troubling situation on his hands at Dwight, and on behalf of the wider ABCFM 

committee, he set about putting it straight as best he could at a distance of 1500 miles. 

The success of Dwight Mission, which never seemed to enjoy a full complement of 

healthy, satisfied employees, was imperiled by the presence of a woman who had 

previously given no evidence of either her strong convictions or her formidable 

personality. Now she appeared to be in something of a pitched battle with the majority of 

her male colleagues and their spouses, girding herself with the affection of the population 

they were ostensibly there to serve and invoking the overtly spiritual aims that the 

ABCFM claimed it had for the Mission. 

202Jacob Hitchcock, Henry Copeland, Kellogg Day to Rev. David Greene, 14 July, 
1842, ABCFM. 
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Greene's Thanksgiving season letter was anything but thankful, and moved crisply 

to its point: How could Hannah dare to challenge the enrollment policies of the school or 

the judgment of its spiritual leaders regarding revival when she had so recently arrived on 

the scene? It gave him pain, he indicated, for her to be "implying that [her] associates are 

cold and indifferent as to the Spiritual interests of the pupils. "203 These were longtime, 

respected missionaries, with years of service to their credit. It was altogether likely, he 

reminded her, that "when you have been half as long in the fold of Christ or among the 

Indians, as they have you may view things as they do."204 Both she and her fellow 

revivalist Coval were new and inexperienced, not sharing in either the Christian maturity 

or the wisdom of working among the Cherokee enjoyed by those of whom she was 

critical. In criticizing her colleagues, she was harming both them and herself: 

I much fear that you are seriously interfering with your own happiness & 
usefulness, and at the same time distressing Christ and limiting the growth of a 
humble, peaceful piety in your own heart by cherishing, as your letter seems to 
imply, a feeling of distrust, dissatisfaction & censoriousness, towards your 
associates. 205 

He was also afraid, he reported, that she might get into "a state of mind, which will 

prevent any thing at the Station seeming right, or any labor pleasant or useful." 

The thinly veiled threat to Hannah's future at the station was clearly on the page: 

if she continued criticizing men of experience for their elitist enrollment practices and 

apparent unconcern about spiritual renewal, her effectiveness-and her presence-at the 

203Rev. David Greene to Hannah More, 29 November, 1842, ABCFM. 
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Mission would draw to a close. "A spirit of love & compassion," was much needed, 

Greene wrote, "& a disposition to put the most favorable construction admissible, on the 

notions, views, and conduct of those around." 

Letters passing between Boston and the Kidron Post Office generally took about 

six weeks to make the transit, but could make the trip in as little as three.Z06 By that 

reckoning, Hannah would have received Greene's angry missive in early February, 1843. 

She was apparently in no hurry to answer it, for her reply was dated March 20, and 

contained some of her most icily-measured prose. 

Yes, she informed Greene, she had sought the counsel of both white and Cherokee 

leaders about the enrollment practices of the school, and stuck by her assessment that 

Dwight was catering to "children of the higher grade, viz., those holding offices under 

government, members of the Council etc." In so doing, the school was "rejecting the 

common Cherokees," and had earned "disaffection among the poorer class." She had 

attempted to correct that imbalance by taking on the care of thirty-six Cherokee girls, 

"half of which are orphans," and dependent on her for their very survival. Many of her 

students stayed with her through scheduled school vacations, when as she transliterated 

the Cherokee, their parents said, "I had a heap rather leave my children with you & visit 

them than be at the trouble of taking them home."207 

If either Greene or her colleagues at Dwight were offended by the candor with 

206Kellogg Day's letter of 4 September, 1845, indicates that he had that day 
received a letter dated 14 August, 1845 from Greene in Boston-written only twenty-one 
days earlier. See Kellogg Day to Rev. David Greene, 4 September, 1845, ABCFM. 

207Hannah More to Rev. David Greene, 20 March, 1843, ABCFM. 
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which she spoke and wrote, she had no apologies to offer. Hannah reminded Greene that 

he encouraged exactly that characteristic in her: "Though to be frank was among the 

injunctions contained in your last letter to me before I left the paternal roof."208 She was 

aware that her frankness had not endeared her to anyone either in Boston or at the 

Mission: "By expressing thus fully my views to my associates, I have not done what 

would be for my personal interest."209 Notwithstanding the criticisms she had received 

from both locations, she would feel "amply rewarded" if her efforts to bring about change 

at Dwight resulted in "raising the rank of the School, or elevating the character of the 

Nation." She could tolerate her name being" cast out as evil," she informed Greene, "for 

the praise of men is not to be compared with the privilege of pleasing God by doing good 

in my day & generation, by benefiting [sic] my fellow creatures."210 Given that most of 

her antagonists at the moment were males, Hannah no doubt enjoyed juxtaposing men 

who flattered each other with a God who judged all things by their actual merit. 

Hannah also took pains to remind Greene that her considerable experience helped 

her understand the difficulty that children and the uninformed experienced when their 

favorite views criticized: "Be assured," she archly informed him, "my acquaintance with 

School teaching has not left me ignorant of the fact that new measures at first usually give 

offense, even if better than the former.----I regret that my letter gave you pain,-Perhaps 
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I particularized too much. "21 1 

She also stoutly defended her alliance with Coval in favor of the short-lived 

revival, all under the guise of an apparent apology: 

And if I mistook in supposing a young man with no heart warm on the 
subject of religion & directly from a revival in Boston, would do more to promote 
a revival among the pupils, than a professed Christian of some 20 or 30 years 
standing who had never labored in a revival or attended an inquiry meeting I 
mistook in judgement & hope I shall not long remain blinded.212 

She was not alone in her assessment that leaders at the Mission had worked to dampen 

spiritual enthusiasm: others of her colleagues had noted the same phenomenon, though 

they had certainly been more moderate in what they said. 213 If the fathers in Boston 

thought they could find someone more hardworking and competent than she, let them try: 

"I feel my unfitness and will resign my place any time your Hon. Committee finds one 

whom they think will do more justice in it."214 

It was the kind of "spit-in-your-eye" challenge that the ABCFM seemed to 

respect. Eight months earlier, when her three male critics had threatened to resign, 

Greene had angrily reproved her. Now her "in kind" threat, especially at a time when the 

American Board admitted its difficulty in finding adequate personnel, would restore what 

she thought of as much-needed equilibrium to the situation. 

21 11bid. 
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Greene's response came with unusual alacrity. He was grateful to learn, he 

informed Hannah, that he had misunderstood her on some earlier points, and was glad to 

discover than she was enjoying her work and cooperating with her colleagues. After the 

expected bromides about the necessity of getting along well with other members of the 

mission family and the importance of frankness, Greene declared victory and withdrew. 

At such a distance, and with a correspondent who had proved herself on every point the 

equal of her male colleagues, it made little sense to continue the struggle. And if he 

prayed, as he said he did, the good Rev. Greene no doubt thanked the Lord that night that 

he went home to a woman less challenging than the formidable Hannah More. 

The Persistence of the Old Ways 

New England Calvinism was only one of the faiths believed and practiced among 

the Cherokee and in the area surrounding Dwight Mission. As has been previously noted, 

both Methodists and Baptists were very active in the Cherokee Nation, the latter enjoying 

a numerical success many times greater than the Congregationalist ABCFM missionaries. 

Occasional references to "Cumberland Presbyterians," Campbellites, and even Mormons 

can be found in the correspondence and journals of Hannah's associates. Yet all of these 

Christian faiths were working within a relatively small fraction of the Cherokee 

population. No more than twelve percent of the Cherokee ever joined any church, and 

membership data from the ABCFM mission churches suggest that those parishes may 

have excommunicated up to half of their converts for inattendance, immoral behavior, or 
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reverting to native religion.215 

The persistence of the traditional Cherokee religion was both a puzzlement and an 

irritant to the ABCFM missionaries who by the mid-1840s had worked among the tribe 

for more than twenty years. 216 Their earliest assessments had been naively optimistic 

about likely success in "Christianizing" the tribe. Christianity was assumed to proceed 

with invincible power because of its inherent truthfulness, and yet the Cherokee who 

appeared otherwise amenable to many other aspects of white civilization seemed 

especially resistant to the blandishments of Christian faith. 217 Several prominent 

Cherokee leaders, especially those of mixed-blood or "half-breed" heritage, were publicly 

Christian, including Rev. Stephen Foreman, Rev. Jesse Bushyhead, Elias Boudinot, the 

translator who had been assassinated by the Anti-Removal zealots, and principal chief 

John Ross. Ross, who usually attended the Congregational Church at Park Hill and was a 

close friend of Rev. Samuel Worcester, nonetheless understood the political nature of any 

public affiliations. When the ABCFM missionaries fell into disrepute because of their 

alleged abolitionism, Ross discreetly moved to a nearby Methodist congregation. 

Cherokee traditionalists, on the other hand, borrowed from Christianity and its 

sacred literature elements that could be integrated successfully with Cherokee traditions, a 

215 McLoughlin, Cherokees and Christianity, 25, 202. 

216Ibid., 175-176; 192-199. 

2171bid., 192-199. 
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practice familiar to other Eastern tribes over the preceding two centuries.218 Traditional 

Native religion was far more synthetic than oppositional: new elements that didn't 

fundamentally contradict received traditions could be added and incorporated if they met 

the test of usefulness to wider tribal groups.219 Several scholars have noted the emergence 

of vaguely Christianized "creation stories" among the Cherokee in the era before the 

Removal crisis that bear considerable similarity to the creation story of Genesis. 220 

Such casual syncretism was one of the most disturbing features ofNative religion 

to the missionaries of the ABCFM and to individuals like Hannah More. 221 Direct 

opposition to Christian truth could be understood, for the gospel took time to penetrate 

the hard hearts of the unconverted, and had clearly not been aided by the terrible 

treatment the Cherokee had experienced at the hands of the Christians of the Georgia 

Guard. But the blending of Christian faith with Native traditions illustrated a more 

fundamental danger, for it demonstrated that Christianity was not the inviolably whole 

system of faith and practice it claimed itself to be. Taken in pieces, Christian teaching 

could be assimilated, accommodated, incorporated, and ultimately overcome. 222 

218James Axtell, The Invasion Within (New York: Oxford University Press, 1985), 
4. 

219McLoughlin, Cherokees and Christianity, 12-18. For background on the 
transmutation of Christian stories, see Ibid., 175; for syncretism, Ibid., 189. 

220Ibid., 15 7. 

221 Ibid., 155. 

2220ne historian has adroitly labeled this phenomenon "rejection by partial 
incorporation," as though one ideology could effectively immunize itself against a 
competing ideology by absorbing just enough of its rival to create intellectual antibodies. 
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Hannah's letters to ABCFM headquarters and to family members in Connecticut 

contain several sharply-drawn descriptions of her contacts with the traditional faith of the 

Cherokee, and later, the Choctaw. As noted earlier, she acknowledged that she had 

several "heathen" in her classroom at Dwight. 223 Perhaps owing to her status as an 

unattached woman and her natural curiosity, Hannah also took advantage of the 

opportunity to travel and stay with her Cherokee pupils during her tenure at Dwight. 

Moving outside the small circle of Anglo-Saxon Christianity that was Dwight Mission, 

she quickly encountered people and practices that initially repulsed her. 

During a two-week summer stay with several of her Cherokee students, she 

encountered the Green Com dance, the most significant fertility ceremony of the 

Cherokee calendar, and one that persisted even among the apparently Christianized.224 To 

Rev. Greene back in Boston she wrote of observing the festivities in honor of Selu, the 

goddess of com: 

They had a green com dance while I was with them. Built a large fire & 
danced around it hold of hand, & roasted their com baked their hough cake in the 
woods. But Oh! Their Ball play, and Saturday night dances are shocking to 
humanity. They play on a wager staking their property for the success of a useless 

See Peter Novick, That Noble Dream: The Objectivity Question and the American 
Historical Profession (Cambridge: Cambridge University Press, 1988), 410. For a 
helpful discussion of Cherokee assimilation-and thus, ultimate rejection-of certain 
Christian ideas, see McLoughlin, Cherokees and Christianity, 188-189. 

223Hannah More to Rev. David Greene, 20 October, 1841, ABCFM. 

224The Baptists and Methodists "winked" at the persistence of the Green Com 
festival among the Christian Cherokee, and were generally much less strict regarding 
celebrations of all kinds, including the Christian Christmas, which Calvinists such as 
Rev. Daniel Butrick preached against. See McLoughlin, Cherokees and Christianity, 
213; Rev. Daniel Butrick to Rev. David Greene, 13 November, 1843, ABCFM. 
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game ofrunning.225 

The festival was everything that New England Christianity was not-large, loud, 

demonstrative, playful, and sporting. Equally as bad from Hannah's point of view was 

the fact that the Green Corn festivals tempted both the traditionalists and the Christian 

Cherokee to "break" the Sabbath: "The night dances are frequently continued till the 

Sabbath sun dawns on them. Their passions become inflamed, & they opened the day in 

a carousal wholly unbecoming its sanctity."226 

Adventurous soul that she was, even Hannah finally found the strain of the 

Cherokee celebrations intolerable. "I spent nearly 2 weeks among them enduring what I 

could not [bear] with as much gravity as I thought becoming in my situation," she wrote 

to Greene. When she discovered that there was another dance and ball game scheduled 

for the coming Saturday night, she made clear her intention to not witness yet another 

desecration of the Sabbath. With a Christian African-American slave as her guide, she 

began the return trip on Saturday morning to Dwight, only to be overtaken by the 

(literally) galloping celebration: 

We had not proceeded far before a company of ballplayers overtook us 
riding full speed whiskey bottles hanging at their sides. Though a great many 
females attend these plays, my guide knew I did not wish for a moment to look on 
a scene so disgusting to refinement as Indians running in a state of nudity. When 

225Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. This letter 
by Hannah is noted in William McLoughlin's After the Trail of Tears: The Cherokee's 
Struggle for Sovereignty, 1839-1880 as illustrative of the difficulties the ABCFM 
missionaries had in accepting elements of traditional Cherokee culture. Another useful 
discussion of the cultural background of the Green Corn dance, the goddess Selu, and the 
corn myth is offered in Theda Perdue, Slavery and the Evolution of Cherokee Society, 52. 

226Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. 
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we came nearer the scene he halted & I dare not raise my eyes to look forward till 
we turned from the road into a grove of Sycamores so thick as entirely to conceal 
them from our view & we passed secure, & reached home in safety.227 

For all her discomfort at the drinking, dancing, nudity, gambling, and ball playing, 

Hannah had done what very few of her ABCFM missionary peers ever did: she had 

actually lived among members of the tribe for days at a time, enjoying their hospitality 

and observing their lifestyles first hand. The same contact, however, had also increased 

her concern about the relationship between the traditional Cherokee religion and arguably 

destructive Cherokee lifestyle habits, some ofwhich, such as alcohol abuse, had grown 

worse after the Removal crisis.228 A year later, as another Green Corn festival loomed, 

she wrote Boston that "we fear for the crimes committed in consequence of whiskey 

drinking & gambling."229 

Neither Hannah nor her missionary colleagues could have been sanguine about the 

progress of their anti-alcohol efforts among the Cherokee. The small portion ofthe 

Cherokee tribe that had joined the Cherokee Temperance Society (about 1800 persons) 

was only equivalent to the number of practicing Christians in the Nation, and assumed to 

227Ibid. Hannah's colleague, Dr. Elizur Butler at the Fairfield Mission Station, 
forty-five miles from Dwight, made his disapproval of Indian celebrations formal and 
disciplinary. Boys wishing to attend the mission school had to choose between 
unrighteous ball-playing on the "Sabbath" and enrollment at a school that would give 
them clear economic and social advantages among their own people. See Dr. Elizur 
Butler to Rev. David Greene, 12 July, 1841, ABCFM. 

228Perdue, Slavery and the Evolution of Cherokee Society, 74. 

229Hannah More to Rev. David Greene, 4 June, 1845, ABCFM. 
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include almost every practicing Christian.230 Children of teetotaling Cherokee parents 

were organized into a "Cold Water Army" which advertised the advantages of the 

original beverage. 231 

Members of the Society signed a written "touch not-taste not" vow: 

We hereby solemnly pledge ourselves that we will never use, nor buy, nor 
sell, nor give, nor receive, as a drink, any whiskey, brandy, rum, gin, wine, 
fermented cider, strong beer, or any kind of intoxicating liquor.232 

The language of the pledge was a source of considerable pride to the leadership of the 

Cherokee Temperance Society: 

We do not know that any Temperance Society in the world is governed by 
a stricter pledge than that presented above, at least as far as intoxicating liquors is 
concerned .... And to the strictness of its pledge, we doubt not, the Society is 
indebted for the largest share of its prosperity.233 

But even Samuel Worcester, Hannah's superintendent and the enthusiastic secretary of 

the Temperance Society, acknowledged that as many as one third of those who had signed 

230Cherokee Almanac For the year of our Lord 1847 (Park Hill: Mission Press, 
1847) in ABCFM, Reel #744. Althea Bass gives a substantially higher figure (2473) in 
her biography of Worcester, Cherokee Messenger, 228-229. 

231 Cherokee Almanac For the year of our Lord 1847 (Park Hill: Mission Press, 
1847) in ABCFM, Reel #744. 

2321bid. See also S. A. Worcester toP. M Butler, 3 July, 1843, in Chronicles of 
Oklahoma, Volume 6, No. 3 (September, 1928), 380-381. The specificity of the pledge 
language allowed for the medicinal use of distilled spirits, including Rev. Daniel 
Butrick's recipe of"Table salt & a species of Brandy, a spoon full three times a day" for 
soreness in his side. (Rev. Daniel Butrick to Rev. David Greene, 13 November, 1843, 
ABCFM). Depending on the size of the spoon, such medicine could alleviate many aches 
and pains. 

233Cherokee Almanac For the year of our Lord 1847 (Park Hill: Mission Press, 
1847) in ABCFM, Reel #744. 
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the pledge had probably fallen off the wagon. Without much more than his own optimism 

as evidence, he also reported that "I suppose a considerable number more could be found 

who are equally abstinent, and who only lack opportunity to add their names."234 

Troubled as she was by Cherokee customs and unflinching in her criticism of 

Cherokee habits, Hannah nonetheless made an unusually serious attempt to learn the 

Cherokee language. Since the Sequoyah alphabet was relatively straightforward and 

assigned unique syllables to each character, she had learned to read Cherokee early in her 

stay at Dwight, but reported that she couldn't learn the spoken language since she had no 

one to practice with. 235 Attending events at Rev. Worcester's home in Park Hill, where he 

conversed with Cherokees in their language but never attempted the more formal task of 

preaching to them in their own tongue, persuaded Hannah that she needed to learn to 

speak as well as read: "[I] longed to be able to speak to them in their native tongue on all 

the important subject[s] of Religion," she wrote to Boston. "I[t] does seem as ifl could 

learn it if there was only a Dictionary in both Cherokee & English. "236 

Three years later, just as she completed four full years among them, Hannah tried 

out her language skills with a group of Cherokee enrolled in her Sunday School class. "I 

have a class in the Sabbath School consisting ofW. Cherokees none of whom speak 

Engl," she reported with obvious satisfaction, "the first I am informed ever taught in their 

234S. A. Worcester toP. M Butler, 3 July, 1843, in Chronicles of Oklahoma, 
Volume 6, No.3 (September, 1928), 380-381. 

235Hannah More to Rev. David Greene, 20 October, 1841, ABCFM. 

236Hannah More to Rev. David Greene, 30 March, 1842, ABCFM. 
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native tongue in this Sunday School."237 None of the white ABCFM missionaries ever 

preached in Cherokee.238 Though denied the opportunity to stand in the pulpit, Hannah 

had come as close to that objective as any female missionary ever could. 

Any assessment of Hannah's actual relationships with the Christian and 

traditionalist Cherokees served by the Mission is unfortunately heavily dependent on her 

own testimony. Few of her peers at Dwight or at the other ABCFM stations in the 

Cherokee Nation recorded very much about their association with non-elite Cherokee, 

and almost nothing was said in their correspondence with Boston about Hannah's contact 

with their Native constituents. Given the fact of Hannah's often-difficult relationship 

with those same peers, her accounts of her compassion and care for lower-class 

Cherokees must be seen in light of her strong criticisms of the Mission for neglecting that 

very population. If she could persuade the fathers in Boston that she-and perhaps she 

alone-was actually serving the population which Dwight had ostensibly been founded to 

serve, she would gain valuable standing in her ongoing disputes with the Dwight males. 

That said, Hannah's record of her behavior toward both her Cherokee pupils and 

the Native population living around the Mission is still impressive. None of her peers 

disputed the long hours or maternal care she lavished on her boarding students, and those 

students clearly reciprocated with an affection that Hannah probably enjoyed nowhere 

237Hannah More to Rev. David Greene, 4 June, 1845, ABCFM. 

238Althea Bass maintains that no ABCFM missionary, including Worcester, ever 
preached in the Cherokee language (Cherokee Messenger, 93). McLoughlin asserts that 
Worcester could not converse in Cherokee either (Cherokees and Christianity, 74), which 
Hannah contradicts (Hannah More to Rev. David Greene, 30 March, 1842, ABCFM). 
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else at the Mission. 239 She was not only preceptress but seamstress for the thirty girls who 

lived in her dormitory, spending late nights repairing dresses and refashioning her own 

clothes to provide them with suitable clothes.24° Four years into her tenure at Dwight, she 

informed ABCFM headquarters that she had only made two dresses for herself during 

that entire time from mission funds. She had accepted gifts of clothing from grateful 

Cherokee parents and friends in the East, and had often used these resources on behalf of 

her students.241 She was still wearing the same bonnet she had brought with her: "the 

same dilapidated curtains" still hung at the windows as when she came in 1841. She had 

purchased "only two articles of household or cabinet furniture, a Bureau & table but I 

paid for them together with the additional expense of getting them here, in money 

presented by my Sister now dead." "Our seats are mostly stools & benches," she 

reminded Boston, "with the exception of a few old chairs I found when I came I have not 

had any new ones, either bedsteads."242 As many as half of the children sharing her few 

material possessions were orphans, for by the close of her time at Dwight, she had 

apparently succeeded in opening enrollment to non-elite students, and frequently found 

239See Hannah More to Joanna More, 4 April, 1842. Included in this letter are 
several short notes from some of Hannah's students and dormitory residents, written to 
Hannah's sisters back in Connecticut. The close, even maternal relationship between the 
girls and Hannah is evident in their language. 

240Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 

241 Hannah More to Rev. David Greene, 4 June, 1845, ABCFM. 

242Ibid. 
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herself requested to permanently adopt and care for some ofthese.243 

No special accommodations were made in the distribution of Mission supplies to 

account for Hannah's unusually attentive care of her students. Having early on described 

herself as "inured ... from my earliest years to sel[f]denial for the sake of doing good to 

my fellow creatures," her mettle was tested when food became scarce. At the beginning 

ofthe terrible regional drought during the summer of 1845 when no rain fell for more 

than seven weeks, Hannah was already sharing the hunger of her pupils.244 

The winter past has been a season of great suffering among the 
Cherokees:-----In consequence ofuncommon scarcity of provision sickness has 
raged to a great extent. I never knew what it was to live so poor before. I have 
subsisted for months on com bread & water sometimes a little milk. Not that I 
was obliged to. I might have had meat every meal but as I am not fond of it I 
chose to go without. Flour & dried fruit have been scarce articles here, & when 
portioned out & my 30 pupils have shared with me not much. I have cooked flour 
a good many times without tasting it myself & sometimes example has prevailed 
when giving my portion to the sick so as to lead them (the pupils) cheerfully to 
practice self-denial & with me share the happiness of doing good.245 

Five weeks later, the situation caused by the drought could not be missed, even 

amid the otherworldly consolations of a worship service: 

Last Sabbath was our communion & a number of aged Cherokee women 
members of our church present, whom I thought needed some refreshment & 
would not have it without my aid I gave them some. There are a number of sick 
in this neighbourhood so that I have given away my fruit rather than eat it. I think 
however I feel the effects of coarse living in forms of headach[ e] etc. which 

243Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 

244Dr. Elizur Butler to Rev. David Greene, "Prayer for Rain," received 16 August, 
1845, ABCFM. Butler details what he believed to be the miraculous intervention of God 
in sending rain after a prayer meeting at Fairfield which he and many of his Cherokee 
parishioners attended. 

245Hannah More to Rev. David Greene, 4 June, 1845, ABCFM. 
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formerly I was not subject to.246 

One can only imagine how precarious her food supply must have seemed by the 

end of July when the temperature hovered at or above one hundred degrees for days on 

end, and the crucial summer com crop was damaged.247 While her peers at Dwight and 

the nearby ABCFM stations noted the persistence of the drought, and prayed for its end, 

they did not much share in its effects, for they enjoyed a vital lifeline unavailable to the 

Cherokee in the provisions regularly shipped from the East.248 

Hannah also recounts her interactions with individual Cherokees in a manner 

unlike that of others of her mission peers who left a written record. While she thought it 

"wrong to give to every beggar indiscriminately, or merely because they solicit" because 

it "would encourage idleness one of the growing sins of the land with its numerous train 

of concomitant evils," she shared her food and clothing with the Mission's washerwoman 

when the widow lacked for herself and her children. 249 In an unusual twist, Hannah, the 

consummate Anglo-Saxon, even helped the Cherokee woman learn how to read her own 

alphabet and language. Even Yankee frugality surrendered in the face ofthe plight ofthe 

2461bid. The letter of 4 June, 1845 contained updates as late as 8 July, 1845. Thus, 
the references to the worsening drought in one and the same letter. 

247Jacob Hitchcock to Rev. David Greene, 30 July, 1844, ABCFM. 

248Though Hitchcock and other ABCFM missionaries noted the persistence of the 
drought in the summer of 1845, they apparently experienced little or no hardship 
themselves. Hitchcock regularly ordered and received supplies from Boston, and, 
according to Hannah, often diverted shipments intended for herself to the use of his own 
family. 

249Hannah More to Rev. David Greene, 4 June, 1845, ABCFM. 
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lower-class Cherokee. "I purchase of poor Indians baskets, brooms & other necessary 

things," she admitted, "not only because I need them but to encourage industry." 

If Hannah's accounts of her behavior are to be trusted, she interacted with her 

Cherokee hosts, both as a cultural group and as individuals, much more fully than almost 

any of her ABCFM colleagues. Her letters to members of her family and her Boston 

employers are filled with anecdotes that reveal a woman both hardheaded and 

softhearted-a woman struggling to find a mediating third way between the culturally-

blinkered Anglo-Saxon enclave in which she lived and the distressed and frequently 

violent refugee population it professed to serve. Her interactions with Cherokee 

traditions and traditionalists, while often culturally naive, were fully human, and 

apparently recognized as such by grateful pupils and parents. They seemed to have little 

doubt that the thrifty, hardworking schoolteacher from the East was somehow "on their 

side" in a manner quite different from the male missionaries who often seemed intent on 

turning them into model citizens of some future U.S. state.250 

A Different Kind of Removal Crisis 

While almost all of Hannah's colleagues at Dwight Mission were critical ofher at 

one time or another during her five years there, none was so consistently hostile to her 

continued presence as Jacob Hitchcock, station manager at Dwight. His son, Levi, had 

250See Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. Her 
two-week vacation among the Cherokee in the summer of 1844, during which she 
witnessed many of their cultural practices, no doubt enhanced the Cherokee perception of 
her willingness to understand their traditions and lifestyle. 
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probably been the first of the Dwight Mission family to become acquainted with Hannah 

when both were students at Monson Academy in 1840, and it seems likely that Hannah's 

interest in serving at Dwight was piqued by what she learned of the operation from the 

younger Hitchcock. 

The older man apparently found little to like in the opinionated thirty-two-year old 

"spinster" who arrived at his station in the late spring of 1841. By the end of the year, he 

was already noting her unwillingness to surrender the teaching of the girls' school to the 

designated but unstable male teacher, Kellogg Day, and petitioning the ABCFM 

committee to offer corrective counsel. 251 As discussed earlier, Hitchcock had led the 

other two males at Dwight in sending a lengthy joint letter to headquarters, complaining 

that Hannah had proven unwilling to let the men "plan for her and advise and counsel 

her." In what must have seemed an intolerable affront to male prerogatives, "She has 

chosen to plan for herself."252 Stung by Hannah's critique that Dwight Mission appeared 

to her to be overstaffed in view of the relatively small number of students it served, 

Hitchcock and the other two men offered to resign if the Prudential Committee agreed 

with Hannah's assessment. 253 

The resulting three-way exchange of letters between Hitchcock et al, Hannah, and 

Rev. Greene in Boston had resulted in the stalemate already noted. Henry Copeland, the 

251Jacob Hitchcock to Rev. David Greene, 31 December, 1841, ABCFM. 

252Jacob Hitchcock, Henry Copeland, and Kellogg Day to Rev. David Greene, 14 
July, 1842, ABCFM. 

2531bid. 
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farm manager, may never have had his heart in the criticisms of Hannah: he joined her in 

believing that Hitchcock's lack of enthusiasm for the school revival in the spring of 1842 

had been unfortunate and unwise. 254 Kellogg Day had come under severe emotional 

strain, perhaps occasioned by his wife's continuing poor health, and had only periodically 

filled his primary role as schoolteacher, leaving much of the actual instruction from term 

to term in the hands of the experienced schoolteacher from Connecticut. According to his 

account and that of Hitchcock, he preferred to work with his hands, and had migrated 

toward a role as the station mechanic and blacksmith.255 Even Ellen Stetson, the semi-

retired teacher who continued to live and work at Dwight, had proven at least an 

occasional ally to Hannah. The two single women, both long-experienced schoolteachers, 

shared many common perspectives about the effective management of the Mission.256 

The station manager, however, seemed to grow more determined as the months 

passed to have Hannah removed. By July, 1844, he was urging that the dual role played 

by Hannah as preceptress and substitute teacher should be filled by "two females well 

qualified for the work, who had previously been acquainted; who knew each others 

disposition and temperament-who were willing, in one sense to labor in concert, and in 

254See Hannah More to Rev. David Greene, 20 March, 1843; Rev. Daniel Butrick 
to Rev. David Greene, 29 March, 1843, ABCFM. 

255Kellogg Day to Rev. David Greene, 4 September, 1845, ABCFM. 

256For illustrations of how the younger woman came to value the older and more 
experienced teacher, see Hannah More to Rev. David Greene, 21 October, 1841, 
ABCFM; Hannah More to Rev. David Greene, 30 March, 1843, ABCFM; Hannah More 
to Rev. David Greene, 14 December, 1845, ABCFM. 
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another sense labor separately."257 Just in case the Prudential Committee of the American 

Board missed the strength of his implied criticism of Hannah, he concluded his letter by 

asking for their counsel with this hypothetical situation at an imaginary mission station: 

After some years experience it appears plain to the family that one 
individual who fills a very important station has not the requisite qualifications to 
fill the place assigned him. All the family (except that individual) feel that the 
interests of the mission are daily suffering for want of requisite qualifications in 
that individual. They see no way that a change of labors can be made so as to 
remedy the evil. What should be done in such a case? Should they remain silent 
month after month when it is not only evident to them that the Mission is 
suffering, but it is likewise evident to other missionaries who may occasionally 
visit?-Please advise. 258 

The Prudential Committee would be well advised to seek the counsel of Mary Lyon at 

Mount Holyoke Seminary, Hitchcock urged, for "she might select those whose views and 

feeling were in unison and whose system of instruction would harmonise [sic]."259 

The increasingly vital role that Hannah played in the overall Dwight program only 

seemed to further irritate Hitchcock. Almost all of the school's pupils boarded in her 

dormitory. She was frequently the sole teacher for entire academic terms, teaching six 

hours a day, instructing classes in arithmetic, history, geography, natural history, rhetoric, 

and reading, as well as "a large class in the Cherokee language" whom she had "taught to 

read their own language fluently."260 Though she had been, even by Hitchcock's account, 

very ill during most of 1844 (in her words, "for 9 long months ... severely afflicted with 

257Jacob Hitchcock to Rev. David Greene, 17 July, 1844, ABCFM. 

2581bid. 

259lbid. 

260Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 
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almost constant pain in my limbs"), she had kept up with her challenging 

responsibilities. 261 

Hannah's assessment of the potential of her Cherokee pupils also differed 

dramatically from the opinion of Hitchcock. While Hannah was clearly distressed by the 

impact that she believed slavery had on the cognitive abilities of her pupils from 

slaveholding families (see below), she was generally very sanguine about both their 

intellectual and spiritual capacities. In some areas, they were quite advanced, even 

outdistancing age mates in Eastern schools.262 In other areas, they showed at least similar 

abilities with the same curriculum and same textbooks she had used with white children 

in Connecticut schools. 263 She believed that they were capable of being spiritually 

revived, and insisted that she had been given a special role in assisting their spiritual 

formation: "God was saying to me by his Spirit take these Children and nurse them for 

me and I will give thee thy wages. "264 

This positive assessment of the Cherokee students was strenuously countered by 

Jacob Hitchcock, who may have used his influence to get Kellogg Day to agree with him. 

"The scholars gathered around us are almost always rude & uncultivated both in mind & 

morals," they reported to David Greene in early 1844. 

Their minds are generally low & groveling, riding but little above the 

261Ibid. 

262Hannah More to Joanna Moore, 4 April, 1842, OSV. 

263Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 

264Hannah More to Rev. David Greene, 20 March, 1843, ABCFM. 
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ground upon which they tread ... Their moral sense is very obtuse & selfishness 
the supreme law of their actions. At home they are seldom subject to parental 
authority & know little restraint but what exists in the nature of things around 
them. Hence their habits are bad. They are addicted to lying & deception of 
almost every species. Such is the general character of those received under our 
care, though there are some exceptions.265 

By the summer of 1845, Hitchcock's hostility to Hannah was unmistakable, as 

was her continued insistence to Rev. Greene that she, at least, was playing within the 

rules. Hitchcock was demanding detailed accounting of supplies from her, even though 

he frequently failed to pass on to her the very things she had ordered from Boston for 

herself and her students. Personal items she had paid for had been appropriated by the 

Hitchcock family. 266 

For his part, Hitchcock began openly discussing a future at Dwight that did not 

include Hannah More. The teaching role could be shared, he agreed, but not if one of the 

persons was Hannah: "I would not wish to subject any of my acquaintances to so much 

selfdenial and mortification." 

But perhaps the question will arise what shall be done with Miss Moore? 
It needs a wiser head and a better heart than I have to answer the question. But to 
say the least, our school for some time past has not been what it ought to be, nor 
what it probably would be, if there were a different person to take charge of the 
girls out of school. It is impossible to represent things on paper as they really are; 
and I will not attempt it. I often wish you could see with your own eyes, and then 
you would be prepared to act. But this cannot be. Changes are often attended 
with so many unpleasant feelings that my heart almost sickens at the thought.267 

265Jacob Hitchcock and Kellogg Day to Rev. David Greene, 26 February, 1844, 
ABCFM. 

266Hannah More to Rev. David Greene, 4 June, 1845, ABCFM. 

267Jacob Hitchcock to Rev. David Greene, 30 July, 1845, ABCFM. 
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Three months later, while she was on a vacation to the Choctaw Nation, he formally 

demanded that she be reassigned. 

We may almost as well be without a school as to have Miss Moore teach 
it. However well she may have done inN. England, she is not a suitable person 
for this school, neither is she a suitable person to take charge of the girls out of 
school. And I am fully convinced that the interest of the Mission and the school 
require that another person be provided as soon as convenient to take her place. 268 

The school must have "a competent person to take charge of the girls out of school; One 

of judgement; one that is judicious; one of discretion." With unrestrained pique, 

Hitchcock identified the core of his frustration with Hannah. She was "too wise, 

selfconfident; selfwilled, and selfconceited to take advice sometimes."269 In what proved 

to be a final parting shot, he even allowed himself a reference to Hannah's physical 

appearance: "Dr. Butler says if there is nothing else that disqualifies her for the station, 

her eyesight is sufficient."270 

The situation at Dwight was rapidly approaching meltdown, and the Prudential 

Committee acted quickly to relieve the pressure. Rev. Greene's November 5, 1845 letter 

to Hannah included the fateful summation of the whole matter: 

Within the last few months I learn that your associates in the missionary 
work think that your manner of viewing things generally, especially in relation to 
teaching and managing the pupils, is not adapted to render you useful, or to 
promote the best interests of the school. The state of your eyes they think, 
interposes an obstacle in the way of your success in your labors. [I doubt not?] 
that all your associates feel kindly towards [you] and desire your welfare and 
usefulness: but it does not seem to them that you adapted to the labors and 

268Jacob Hitchcock to Rev. David Greene, 16 October, 1845, ABCFM. 

269Ibid. 

270Ibid. 
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relations of your present situation .... As the matter now lies before my mind, it 
seems to me that it will not be expedient for you to remain at Dwight. I do not 
think you can be useful or happy there. 271 

Hannah should seek a "sphere of usefulness" in either the South or back in New England, 

for Greene thought it "doubtful" that she could be happy in any ABCFM Indian 

Mission. 272 

Hannah directed her stoic reply to "Respected Patron." Lest David Greene think 

she would quickly desert her post, she informed him that she, at least, understood her 

duty: "Surrounded by my pupils as I am still I will communicate with you by writing."273 

She would acquiesce to the judgment of the Prudential Committee, even though they had 

misjudged in thinking her unhappy, for "in the sphere marked out for me by a kind 

providence & performance of duty therein, I ever was & still will be happy."274 She was 

"happy in the consciousness of having endeavored to serve God according to my ability," 

which, by implication, was not a consciousness her detractors at Dwight could share. 

Contrary to Hitchcock's very personal criticisms, her eyesight was adequate, she 

maintained, and had never been mentioned by any of her mission peers as limiting her 

usefulness. While they slept, she frequently stayed up doing fine sewing and writing 

letters by candlelight, which ought to be regarded as some evidence of her visual ability. 

All in all, with tongue firmly in cheek, she wished the ABCFM "success in sending a 

271 Rev. David Greene to Hannah More, 5 November, 1845, ABCFM. 

273Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 
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better to supply my place."275 

Within a month, she had negotiated a transfer to Mount Pleasant, an ABCFM 

station 130 miles to the south in the Choctaw Nation near the site of present-day Caney, 

Oklahoma.276 There she again took up full-time schoolteaching in a log schoolhouse with 

about the same number of students as she had taught at Dwight. There were, however, far 

fewer English speakers. "They understood so little Eng. I could advance them but 

slowly," she wrote her schoolteacher sister after eight months among the Choctaw, yet 

there were compensating advantages: "There is more attention to the one thing needful 

[Christian faith] than among the Cherokees."277 Given the smaller and less centralized 

character of the Choctaw Nation, many of her pupils lived in their own homes, often 

riding ponies as much as five miles each way to attend school, in all kinds of weather. 

They also showed an unusually serious attention to religious meetings, and Hannah took 

full advantage of the less restrictive environment. "I often took up some text too, & 

enlarged on it."278 

275lbid 

276The ABCFM committee may have hoped that Hannah's relocation would ease 
the tensions at Dwight and provide her with a much-needed redirection of her energies. 
Confirmation of Hannah's stay at Mt. Pleasant is found in the records of the Mt. Pleasant 
Congregational Church, which received her membership from Dwight Mission and 
ultimately dismissed her back to her home congregation in Union Connecticut. (The 
Minutes of Mount Pleasant Presbyterian Indian Mission "Tomahushi", Indian Territory 
October 27, 1844-September 29, 1872, INTERNET: www.okgenweb~ November 15, 
1846; June 16, 1849). 

277Hannah More to her sister, 2 September, 1846, ABCFM. 

278Hannah More to the Committee ofthe AMA, 16 February, 1856, AMA. 
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When open revival occurred, Hannah was overjoyed, relishing the stories of pupil 

"seriousness" that accompanied it. "Indeed, we enjoyed such a powerful revival as is 

seldom witnessed," she remembered twenty years later. School children took advantage 

of their recess time to pray: her colleague Rev. Potter "saw groups of children kneeling 

between clusters of trees, bushes and tangled brush, concealed as they thought from the 

gaze of any but the Great Spirit above them ... They invoked the blessings of Abrahams 

God to rest on them, and bless, & sanctify & save. "279 

As delightful as Mount Pleasant appeared in contrast to the tense years she spent 

at Dwight Mission, it was by no means all sweetness and light. As the revival moved 

forward, an epidemic also broke out, and "some who had listened to the word from my 

mouth, were laid in an early grave. "280 Hannah herself contracted the unknown disease, 

which included "feverish symptoms," and resulted in blinding many of the Choctaws who 

contracted it. Her naturally poor eyesight, which required thick concave lenses for 

nearsightedness, received a further blow. She was "affected with the terrible sore eyes," 

and told by her colleagues that she would probably not be able to teach for at least a year, 

even if she kept the sight in both eyes.281 The prediction turned out to be accurate. 

Hannah had to "give up reading, and study of all kinds, even the Bible, and get others to 

do my reading and writing I loved so well" for a full year. Even then, "my left eye had a 

spot on the sight so that at times, I could see very little with it, and now am unable to read 

279Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

280lbid. 

2811bid. 
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with it." "This is a missionary trial," she admitted to a relative. "But while others have 

sacrificed their lives, I have only lost an eye, and a vigorous constitution. 'Bless the Lord, 

0 my soul, and all that is within me, bless his holy name. "'282 

Fifteen months into her time at Mount Pleasant, Hannah found herself unable to 

teach, and urged by her family to return to New England to see her ailing father, perhaps 

for the last time. 283 The mission family headed by Rev. William Potter was small and 

convivial, and Hannah confessed that "I loved my work" there, but felt that she couldn't 

conscientiously stay in the active employment of the ABCFM in Indian Territory for one 

all-important reason: "On account to my opposition to oppression, and slavery there 

practiced and connived at by some of the Missionaries." The superintendent of the 

Choctaw Mission, Cyrus Kingsbury, was decidedly pro-slavery, and actually left ABCFM 

employ thirteen years later as the Civil War loomed to join the mission work of the pro

slavery Southern Methodists.284 Prominent Choctaw leaders, including principal chief 

Colonel Isaac Folsom, a member and ordained deacon of the Mount Pleasant Church, 

were slaveholders, and not likely to be excluded for being so. Hannah also found the 

slave codes among the Choctaw if anything "more intolerable" than those in force in the 

Cherokee Nation, and particularly resented "the severe laws that are passed by them 

stating that Missionaries musts forfeit their privileges of remaining in the Country, by 

282Ibid. 

283Ibid. 

284McLoughlin, Cherokees and Christianity, 47-48. 
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even teaching a slave in the Sabbath School."285 The "prudent" silence that she practiced 

at Mount Pleasant about her growing distaste for all things related to slavery must have 

chafed enormously. 

By January, 1847, Hannah requested permission to visit New England that 

summer, recognizing that she was not likely to return to Mount Pleasant. In a March 19 

reply, David Greene indicated that the Prudential Committee had approved the request 

and agreed with her that return to the Choctaw Nation would not be best. Both Hannah 

and the Committee also agreed that the primary cause of the planned separation was her 

unwillingness to continue laboring in a place and for a missionary enterprise that tolerated 

slavery. In an almost perfect illustration of the kind of reasoning about the slavery issue 

that was rapidly losing the ABCFM its support among New England Congregationalists, 

Greene offered this bromide: 

I can appreciate your feelings in the dislike you express of laboring in a 
country where slavery is maintained. There must be much that is painful and 
disheartening in the scenes which such a state of things presents. But I suppose 
that we must have some patience with those evils which we cannot at once 
correct, though they offend & grieve us. God's forbearance is far greater than 
ours, though those evils are far more offensive to him.286 

Hannah left the Choctaw Nation in late spring, travelling upstream back to New 

England along the river route she had taken six years before. She stopped in Cincinnati to 

attend the annual convention of the ABCFM, and even met with some of the American 

Board's leaders, though afflicted with "tremendous sore eyes" that still were so sensitive 

285Hannah More to Rev. David Greene, 16 January, 1847, ABCFM. 

286Rev. David Greene to Hannah More, 19 March, 1847, ABCFM. 
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that they had to be screened by a dark veil. 287 On June 1, 1847, she arrived back at her 

family home in Connecticut, wearied with travel, and still suffering the eye disease that 

she found so debilitating. Far more troubling, though, was the prospect that she might 

never again resume what she believed was her divine calling as a missionary and 

reformer.288 

The Curse of Slavery 

It remains one of the strange ironies of the forty-year association of the ABCFM 

with the Cherokee Nation that the New England missionaries who so courageously 

defended Cherokee treaty rights, even to the point of their own imprisonment, could have 

so signally failed to either understand or defend the human rights of the African-

American slaves held by those same Cherokees. Neither Elizur Butler nor Samuel 

Worcester, whose opposition to Indian Removal eventually became the focus of a 

celebrated Supreme Court case, were from slaveholding backgrounds, nor, for that matter, 

were any of their white missionary colleagues in the Cherokee Nation. To a person, they 

hailed from either New England or Ohio, where many Connecticut emigres had settled 

the Western Reserve. 

For most of these missionaries, their first contact with slavery and slaveholding 

had come while living among the Cherokee in Georgia, Tennessee, and North Carolina. 

287Hannah More to Rev. David Greene, 17 June, 1848, ABCFM; Hannah More to 
Deacon Cyrus Crain, 20 February, 1867, EGW. 

288Hannah identifies 1 June, 184 7 as the date of her arrival back "home" in 
Connecticut. See Hannah More to Rev. David Greene, 26 May, 1848, ABCFM. 
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Slaveholding among the Cherokee had apparently begun with the arrival of Tory farmers 

who fled into treaty lands with their slaves after the British defeat at Yorktown. During 

the next thirty years, slavery had become an accepted institution, especially among the 

wealthier, mixed-blood Cherokee who dominated the leadership of the tribe. The 

missionaries' acceptance of the institution of slavery came "with the territory," even 

though most of the New Englanders at least initially insisted that they were personally 

opposed to the practice. 

By the time of the Trail of Tears in 1838-39, the slave population among the 

Cherokee numbered nearly 1850 persons, roughly equivalent to ten percent of the tribe's 

total number. 289 The leading men in the Cherokee Nation, including principal chief John 

Ross, owned slaves, and built homes, businesses, and lifestyles that could only be 

maintained with slave labor. As was true of several other white customs, however, 

slavery was resisted by Cherokee traditionalists, who accounted for about three quarters 

of the Cherokee population. Their resistance had more to do with avoiding onrushing 

"civilization" than any theory of racial egalitarianism. 290 

As noted earlier, Hannah More's earliest experiences in the Cherokee Nation 

brought her in contact with slaves and Cherokee slaveholders: she spent her first night in 

289Gen. Waddy Thompson, "General Waddy Thompson's Letter" from The 
Cherokee Advocate, in ABCFM, Reel #744, no. 156. 

29°Cherokee racialism, in which African-Americans were thought to be racially 
inferior, was a developing phenomenon between the Revolutionary War and the Removal 
crisis. A new Cherokee "creation myth" which seemed to legitimatize black servitude, 
emerged in the Southeast in the 1790s, and illustrates the manner in which Cherokee 
beliefs were being influenced by surrounding white culture (McLoughlin, After the Trail 
ofTears, 14, 123). 
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the Nation at Sallisaw Landing in the Payne household, attended by slaves the family 

owned.291 Each visit she made to Park Hill and the home of Chief John Ross brought the 

institution into clear relief. Field hands and household slaves owned by Ross were visible 

to guests and cared for their needs as would have been the case in almost any well-to-do 

Southern household of the same era.292 Even at Dwight Mission, where none of the 

missionaries apparently owned slaves during Hannah's tenure, creative arrangements 

were concluded with Cherokee slaveholders who either donated or hired out the labor of 

their slaves to perform necessary work on the Mission farm or in its buildings. 

According to Samuel Worcester, who superintended all the ABCFM missions 

including Dwight from the Park Hill parsonage adjacent to the Ross lands, hiring slave 

labor from Cherokee masters was absolutely necessary to the survival of the stations. As 

he famously phrased it, "Either stations must be abandoned or slaves hired."293 Noisy 

New England abolitionists could vent as much as they wished, he declared, but in the end, 

the ABCFM faced a choice between the admittedly dubious practice of utilizing slave 

labor or closing its work among the target population. Hiring a slave for a year was 

significantly less costly than purchasing one, and avoided the embarrassing problem of 

291 See "Back Career Summary Letter," BACK. 

292Chief Ross owned approximately twenty slaves, both in Georgia and in Indian 
Territory (Perdue, Slavery and the Evolution of Cherokee Society, 59, 71); McLoughlin, 
After the Trail ofTears, 77-78. 

293Rev. S. A. Worcester to ABCFM, 4 May, 1853, ABCFM. 
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actual ownership.294 Some of the missionaries, including Worcester, consoled themselves 

with the habit of asking the slave whose labor was being hired if he agreed to be so 

used. 295 Others actually purchased slaves with their own or mission funds, emancipated 

them, and then "allowed" them to work off the debt as a "free" person.296 Only Rev. 

Stephen Foreman, a mixed-blood Cherokee employed by the ABCFM, held slaves to 

work his farm. 297 

Perhaps because she had the mistreatment of the Cherokee more firmly in view 

when she arrived among them, Hannah appears to have paid only slight attention to the 

situation of African-American slaves in the Cherokee Nation during her first months 

there.298 She may not have even been fully aware before arriving in the Cherokee Nation 

that the Cherokee either owned slaves or tolerated the institution, for she had previously 

turned down an opportunity to teach in slaveholding Mississippi, informing David Greene 

of the ABCFM, "But Sir it is a slaveholding State, and to advocate slavery I cannot do 

294Perdue, Slavery and the Evolution of Cherokee Society, 107. Hiring for a year 
cost approximately $100-125, while purchasing an able-bodied slave requirement an 
investment of $800-1000. 

295Bass, Cherokee Messenger, 235. 

296Samuel Worcester himself had participated in such a plan, and actually lost 
$350 in the matter (McLoughlin, After the Trail ofTears, 132-133). See also Perdue, 
Slavery and the Evolution of Cherokee Society, 111. 

297Bass, Cherokee Messenger, 236. 

2980ne of her earliest pieces written there protested the abuse of the "poor 
aborigines, robbed of their rights," and awkwardly recounted in verse the plight of the 
Cherokee on the Trail ofTears, where "The suffering and toils, which in journeying they 
passed/Caused thousands of Indians to breathe out their last." (See Hannah More to 
Joanna Moore, 4 April, 1842, OSV, including poem of21 June, 1841). 
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Three years later, her perceptions of slavery among the Cherokee were much 

keener. On the occasion of being confronted by the nude ball-players who so much 

offended her Yankee modesty, she had certainly been grateful for the discretion of the 

African-American slave who was serving as her guide. But the same two-week stay 

among slaveholding Cherokees had convinced her that the institution was good for 

neither party. "The supineness of Parents & indolence of children" in Cherokee families, 

so contrary to her sturdy Yankee work ethic, had a very specific cause: 

I regret to say almost all have slaves to perform all their laborious work, 
while they visit with folded hands idly sat without any employment in their piazza 
or open space through the midst of their houses. 

"The children thus early accustomed to have a slave to fan them when they 
sleep, & wait on & carry them when awake, early imbibe habits which need a 
large share of wisdom joined with prudence and dexterity to eradicate. This 
seems to me the grand secret of the imbecility of their minds why they do not 
expand faster. I feel confident if slavery could be done away with them they 
would make far greater progress in the arts & sciences.300 

This was not, of course, an argument against slavery per se as a violation of 

fundamental human rights, but primarily because of its ill effects on the Cherokee. Her 

language makes it clear that she was not castigating her hosts for inherent traits or 

intellectual deficiencies, but for tolerating and even embracing a system of forced labor 

that largely precluded their putting forth the personal mental and physical effort she 

deemed essential to social uplift. Within a year, however, she was willing to have her 

abhorrence ofthe institution itself recorded in Boston. "I have been an eyewitness to the 

299Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 

300Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. 
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evils of Slavery since among the Indians," she wrote to David Greene, most prominent of 

which seemed to be the Cherokee prohibition of teaching African-American slaves to 

read or write. For a fundamentally egalitarian New England woman, raised in a region in 

which literacy was a foundational cultural expectation-and the contribution of 

schoolteachers such as herself-this was too much: "It seems to me very desirable to have 

those instructed whom the laws of this land make it a 50 Dollar fine to teach even to 

read."301 

Hannah's own removal crisis only accelerated her growing aversion to all things 

connected with slavery. "I have one prominent objection however, to laboring among the 

Indians in this Section of Country," she wrote to Boston, "which is their connection with 

Slavery." She particularly deplored "the severe laws that are passed by them stating that 

Missionaries must forfeit their privileges of remaining in the Country, by even teaching a 

slave in the Sabbath School."302 New slave code laws among the Cherokee and Choctaw, 

which largely replicated the codes then in force in all the Southern states, were "more 

intolerable than the former ones," and had the result of "protecting slavery & its 

concomitant evils." Signaling the growing disgust with slavery that would soon provoke 

her return to New England and her break with the ABCFM, she doubted that she could 

301 Hannah More to Rev. David Greene, 14 December, 1845, ABCFM. 

302Hannah More to Rev. David Greene, 16 January, 1847, ABCFM. Slave code 
legislation similar to that then present in all slaveholding states was introduced in 1820-
27 (McLoughlin, After the Trail ofTears, 127). Specific legislation that forbade teaching 
slaves to read or write was passed by the Cherokee legislature in 1841, and a law 
penalizing missionaries or others who taught slaves with expulsion from the Cherokee 
nation was enacted in 1848. (McLoughlin, After the Trail ofTears, 128). 
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much longer endure working in such an environment: "Indeed I do not well know how to 

put up with some of the late Choc. Laws."303 

Even before transferring from Dwight to Mount Pleasant, Hannah was well aware 

of the acrimonious debate that had begun in Boston over the ABCFM stance toward 

slavery, and ofthe pusillanimous responses of her mission colleagues in the Cherokee 

Nation to what she had come to see as a great systemic evil. The presence of the Liberty 

Party in the 1840 election and the gathering support for the American Anti-Slavery 

society so vigorously led by William Lloyd Garrison and Wendell Phillips had placed the 

Prudential Committee of the ABCFM in an awkward situation. 304 Spurred on by itinerant 

anti-slavery lecturers such as Theodore Weld, Sarah and Angelina Grimke, Lucretia Mott 

and Abby Kelley, more and more Evangelicals publicly switched from quietist schemes 

for ending slavery, including colonization, gradual emancipation, and restrictions on 

territorial growth, to calls for its outright abolition. 305 Avowedly Christian organizations 

such as the ABCFM that had not taken an unequivocal public stance against slavery were 

303Hannah More to Rev. David Greene, 16 January, 1847, ABCFM. 

304The ABCFM of that era has been described as "moderately and quietly 
antislavery"(McLoughlin, After the Trail ofTears, 136), but found itself besieged by 
members and longtime supporters who now urged that the organization advocate the 
abolition of slavery instead of any more gradualist approach. With its missionaries in the 
field refusing to move against slaveholding members, and financial support from 
disaffected members drying up, the ABCFM felt itself under assault from the rival AMA. 

3050ne highly useful treatment of the role of female religious reformers in the anti
slavery and abolition movements is Anna M. Speicher, The Religious World of 
Antislavery Women: Spirituality in the Lives of Five Abolitionist Lecturers (Syracuse, 
New York: Syracuse University Press, 2000). For a helpful discussion of the growing 
attraction of"immediatism" (abolitionism) among Northern Protestants, see Griffin, The 
Ferment of Reform, 16. 
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criticized for temporizing about a massive social evil. The nascent American Missionary 

Association, coalescing around a group that had initially formed to offer continuing 

support to the Amistad Africans on their return to Sierra Leone, was publicly challenging 

the ABCFM about straddling the slavery fence. By the late 1840s, the AMA was already 

beginning its efforts to sponsor abolitionist-only missionaries both in the United States 

and abroad. 306 

Hannah's colleagues in the Cherokee Mission claimed that they were personally 

opposed to the institution of slavery, but saw no feasible way to either speak against the 

institution or restrict church membership to non-slaveholding congregants. Fifteen of 

Samuel Worcester's 200 members at Park Hill were slaveholders, including some of his 

most prominent parishioners.307 When the American Board threatened to cut off financial 

support to mission churches that continued to offer membership to slaveholders, 

Worcester dryly refused to either impose their restriction or preach against slavery, noting 

that since the churches were congregationally organized, they did not answer to any 

central authority.308 Indeed, Worcester added, he would resign his position before he 

would consent to the proposal from Boston that slaveholders be excluded from 

membership.309 Not only was their "no apostolic example" for excluding slaveowners 

from the church, but advocating anything resembling an abolitionist position would 

306McLoughlin, After the Trail ofTears, 137. 

307McLoughlin, Cherokees and Christianity, 79. 

308Perdue, Slavery and the Evolution of Cherokee Society, 121-122. 

309Rev. S. A. Worcester to Rev. David Greene, September, 1844, ABCFM. 
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quickly terminate the American Board's opportunities to operate among the Cherokee.310 

Worcester's longtime fellow missionaries Elizur Butler and Daniel Butrick agreed 

completely with his position: indeed, the similarities in the phrasing of their responses to 

the ABCFM about slaves and masters in their churches at Fairfield and Mount Zion 

suggests that they and Worcester had jointly developed language and arguments to use 

against those they thought of as extremists in Boston.311 With Worcester, they could each 

claim more than twenty years of experience working among the Cherokee, and the 

distinction of having vigorously opposed Indian Removal. Without giving his source, 

and writing "confidentially," Butler offered the novel claim that there had once been a 

plan in place before the Trail of Tears to emancipate all slaves held by the Cherokee and 

grant them citizenship in the Nation.312 Now, sadly, that would be an impossibility, he 

concluded. Butrick, who had led his Georgia congregation in censuring and restricting 

the communion privileges of Cherokee members who had illegally signed the fraudulent 

New Echota treaty, would allow no such restrictions on Cherokees who kept other human 

beings in permanent bondage.313 The needs of the Cherokee and their approval of the 

ABCFM must remain uppermost: 

310Rev. S. A. Worcester to ABCFM, 28 December, 1842, ABCFM. See also 
McLoughlin, After the Trail ofTears, 137-138. 

311 See Dr. Elizur Butler to Rev. David Greene, 5 March, 1845, ABCFM; Rev. 
Daniel Butrick to Rev. David Greene, 1 January, 1845. The language and the logic of 
their arguments is remarkably similar to that offered by Worcester. 

312Dr. Elizur Butler to Rev. David Greene, 5 March, 1845, ABCFM. 

313Rev. Daniel Butrick to Rev. David Greene, 10 June, 1839, ABCFM. 

216 



As the Cherokees are still bleeding at every pore, & as the nation is almost 
in the agonies of death on account of rebellion excited by foreign influence, I 
should beg that their expiring moments might not be interrupted by bringing to 
their view new sources ofrebellion.314 

Though he refused to counsel slaveowners about the dangers to their spiritual health in 

owning other human beings, Butrick was altogether willing to counsel slaves in his 

congregation about why they should not chafe against their appointed lot. His record of 

his advice to African-American slaves stands as a fair summary of what passed for 

"moderate" anti-slavery views in many areas of both North and South in the 1840s: 

I have also told them that though liberty was a blessing to be chosen rather 
than slavery, yet as the freedom of thousands proved their present & eternal ruin, 
while the slavery of thousands proved the means of their eternal freedom & glory, 
they need not be very anxious about their earthly freedom, provided they could be 
free from sin & Satan; as they would then be indeed the Lord's freedmen; but by 
seeking their freedom here in a manner dishonorable to religion, & contrary to the 
commands of God, they might plunge themselves into eternal ruin & despair, or to 
this effect. 315 

Among Hannah's colleagues, only her implacable foe Jacob Hitchcock, site 

manager of the Dwight Mission station, offered a vehement personal condemnation of 

slavery: 

I abhor it, have always been opposed to it, & have been opposed to hiring 
slaves in the mission, when I thought it could be avoided. I was one of the first 
who proposed to dispense with slave help; & I have made great personal sacrifices 
to carry my proposition into effect, so much so that I think I have sometimes 
incurred the displeasure of some of my former associates. I always opposed 
introducing slavery into the mission family as missionary property, even when I 

314Rev. Daniel Butrick to Rev. David Greene, 1 January, 1845, ABCFM. 
Butrick's "missionary identification" with the client population of Cherokee seems to 
have become so strong that it overruled all other considerations about the purposes of the 
mission among them and the essential morality of slaveholding. 

315Ibid. 
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knew it was the intention to set them free after a certain number of years. I saw & 
felt many evils arising from such a course, & believe it had a tendency to do far 
more hurt than good. I consider slavery a curse to individuals & nations, & 
should rejoice to have the day come when our own country (I should be glad to 
say happy country, but cannot, for no country can be happy & maintain slavery,) 
shall be free from the curse.316 

Even Hitchcock, whose language in many ways echoed the AMA sentiments then 

flogging the ABCFM leaders in Boston, wanted no immediate action against slavery. 

Regretting that "no one thought of taking such a stand in the early days of the mission," 

he was nonetheless sure that any attempt to disfellowship slaveowning members would 

be "disastrous in the extreme."317 The humane face of slavery that he perceived among 

the Cherokee would make any interference from Boston or any other quarter decidedly 

unwelcome, and further prejudice the Cherokee against Christian missions.318 

Each of the male ABCFM missionaries was obliged to answer a ten-question 

survey sent from headquarters that asked the respondent to give an account of the history 

of slavery among the Cherokee, estimate the number of slaves, detail any slave code 

legislation, identify slaveholding members and slaves in their congregations, and indicate 

what, if anything, they had communicated to these groups about the Biblical teaching on 

slavery. Though there is no evidence that Hannah received such a questionnaire 

herself-and her official role as an "assistant missionary" made that unlikely-she was 

clearly aware of the survey, and apparently decided to offer the fathers at the American 

316Jacob Hitchcock to Rev. David Greene, 10 April, 1845, ABCFM. 
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Board her own perceptions of the situation. 

From detailed records which she had apparently kept, she concluded that thirty-six 

ofher pupils during her six years in Indian Territory were the children of slaveholders. 

Four of this number were orphans, and actually became slaveholders themselves by 

inheritance. Though she had exercised prudence and not voiced her opposition to slavery 

while conversing with slaveholders, she had been very willing, she reported, to educate 

the next generation about what the Bible actually taught: 

To such I have not hesitated to speak of the evils of the system, & tell 
them plainly that God was no respecter of one more than another, His holy word 
declaring that in every nation he that feareth God & worketh righteousness is 
accepted, rendering it evident that one person was as good as another if his 
conduct was such, the actions being the surest criterion to prove one better than 
another.319 

Anticipating the doctrine of complete racial equality that she would articulate twelve 

years later on the eve of the Civil War, she made clear that no theory of white racial 

superiority influenced her views about what to do with the institution of slavery. She had 

taught her pupils, she reported, "that the veriest slave might by obeying from the heart the 

commands of God, prove himself better than his master, & thus be prepared for a state of 

felicity hereafter which his earthly Master would come short of. "320 

She was certainly not counseling insurrection, or anything like it, she informed 

Rev. Greene. Whatever abolition meant in Indian Territory, it was certainly something 

less immediate and more developmental than the methods being agitated in Boston. "I 

319Hannah More to Rev. David Greene, 16 January, 1847, ABCFM. 
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have in conversing with slaves observed much caution," she wrote in January, 1847 from 

the Choctaw Nation, "ever admonishing them 'to submit to every ordinance of man for 

the Lord's sake' & look for their reward in a better & happier state of existence."321 

The crucial distinction between Hannah's anti-slavery views and those of her male 

missionary colleagues in both the Cherokee and Choctaw missions was intimately bound 

up with her view of Scripture, and what it actually taught about the relatedness of all 

human beings. While she cited what she believed was a declaration of universal 

Christian principle--the Apostle Peter's famous affirmation of racial and ethnic 

inclusiveness that "God is no respecter of persons"-her colleagues underlined the Apostle 

Paul's expedient counsel for the first-century church-"Slaves, obey your earthly masters 

in everything. "322 While her male counterparts maintained that they deplored the 

institution as socially damaging and unwise, even a "curse" on both the United States and 

the Native Americans, they were unwilling to concede that the Bible contained an 

unambiguous declaration about the fundamental racial equality of all persons. Daniel 

Butrick even argued that the burden of proof lay on those who thought they could 

distinguish between time-bound counsel and eternal principles in the Sacred Book. 323 

As noted earlier, there is no need to surmise that the views of slavery held by 

Hannah at the end of her stay among the slaveholding Cherokees and Choctaws were the 

321 Ibid. 

322Acts 10:34-35, KJV: "Then Peter opened his mouth, and said, Of a truth I 
perceive that God is no respecter of persons: But in every nation he that feareth him, and 
worketh righteousness, is accepted with him." Colossians 3:22, NRSV. 

323Rev. Daniel Butrick to Rev. David Greene, 1 January, 1845, ABCFM. 
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same as those she held upon arriving at Dwight-that some germinal abolitionism intrinsic 

to her New England religious heritage had simply come to full flower in Indian Territory. 

Before accepting ABCFM employment in 1840, she was unwilling to "advocate slavery," 

which seemed implied in accepting an offered teaching position in slaveholding 

Mississippi, and may not have even been aware that slaveholding was practiced among 

the Cherokee.324 By the end of the decade, however, she unequivocally labeled slavery "a 

heinous evil," in the South and in Indian Territory, an institution in which the 

slaveowners were "like the Sodomits [sic] whose crying sins were 'pride fullness of bread 

& abundance of idleness' which are enough to ruin any nation."325 She could relate, ifher 

"delicacy" did not forbid it, "shocking accounts of the brutality of Masters towards their 

female slaves."326 She was incensed at slave code regulations among the Cherokee and 

Choctaw which fined missionaries such as herself up to the equivalent of six months' 

wages ($500) for the "the crime of teaching a slave to read," and hinted that she may have 

deliberately violated such restrictions. Both head and heart were engaged in the struggle 

against slavery: "When engaged in Missionary labor during those 6 years I spent among 

the Indians on the Red & Arkansas Rivers, often has my heart been pained with the 

oppression of my fellow man."327 She allowed that other good-hearted people might 

differ from her, but identified them nonetheless as those "whose sympathies might not be 

324Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 

325Hannah More to Rev. Ovid Miner, 23 September, 1850, AMA. 

3261bid. 

3271bid. 
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awakened like mine by beholding the oppression of a fellow creature."328 

When she returned to New England and offered that she was willing to sponsor a 

female missionary on her schoolteacher's wage, she stipulated that the person not be 

employed in a slaveholding state. 329 She was well aware that the controversy about how 

the ABCFM related to slavery and slaveholding was causing other missionaries like 

herself to re-think their relationship with the organization, and would likely eventuate in 

the total loss of the Indian Missions to the American Board-which it did. Slavery, or 

more specifically, her unwillingness to appear to be supporting it by working in a region 

where it was tolerated, was one of the primary reasons why she had asked for permission 

to return to New England. Her father's declining health and her own ophthalmia had also 

precipitated the decision to return, but the health of her moral values ultimately dictated 

her course.330 

Unlike many of her Connecticut neighbors who may have arrived at their 

convictions regarding abolitionism through reading anti-slavery literature or attending 

lectures, Hannah's views were formed in the crucible of real life contact with both slaves 

and slaveholders. Her final position was the result of watching one distressed, unjustly 

treated population-Native Americans-manipulate another distressed, unjustly treated 

population-African-Americans. Attracted by the plight of the one group, she finished her 

time in Indian Territory committed to the emancipation of the other. Behind the struggle 

328Hannah More to Rev. David Greene, 26 May, 1848, ABCFM. 

3291bid. 

330Hannah More to Rev. David Greene, 17 June, 1848, ABCFM. 
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of these two mistreated peoples lay the guilt of white America-"the proud nation ... 

stronger in arms" that seemed bent on imperial dreams. 331 

By the time Hannah More wrote to offer her services to the rival-and abolitionist-

-American Missionary Association in the fall of 1850, she was fully engaged in a critique 

of the government under which she lived. Having worked for six years among two 

groups that had suffered terribly at the hands of the Federal Government, she intended all 

the possible resonances when she averred that "Every tie is severed that binds my heart to 

America."332 Here was a statement about geography and about what one scholar has aptly 

termed "moral geography."333 

The next distressed population to which she would devote herself was the colony 

of repatriated Amistad Africans. Their imprisonment, trial, and ultimate acquittal in New 

Haven had catalyzed the anti-slavery consciousness of her home state and the entire North 

a decade earlier on the eve of her departure for Indian Territory. Among them, she would 

find still larger opportunities to demonstrate the fiery zeal and prodigious energies that 

had carried her thus far. 

331Hannah More to Joanna More, 4 April, 1842; Hannah More to Rev. David 
Greene, 2 September, 1846, ABCFM. 

332Hannah More to Rev. Ovid Miner, 23 September, 1850, AMA. 

333 Amy DeRogatis, Moral Geography: Maps, missionaries, and the American 
frontier (New York: Columbia University Press, 2003). 
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Chapter Three 

'The sable sons & daughters of Africa': 
Re-educating a reformer 

As the foot soldiers of the expanding American empire fought their way from 

Veracruz toward Mexico City in the late spring of 1847, a veteran of the struggles of the 

Benevolent Empire was moving in the opposite direction. Hannah More had been on the 

front lines for more than six years without furlough, an almost unheard of tenure for any 

Protestant missionary of the era. Now, nearly blinded by a serious eye infection and in 

poor health, she stopped briefly in New Orleans before ascending the Mississippi and 

Ohio Rivers on her way back to New England. 1 By mutual agreement with the ABCFM, 

she would not be returning to work among the Cherokee or Choctaw: her "prominent 

objection" to "laboring among the Indians in this Section of Country" was "their 

1See letter of John C. Strong to Rev. E. A. Beadle, 23 April, 1847, ABCFM. 
Hannah More does not herself mention stopping New Orleans, but this letter of 
introduction from a colleague in the Choctaw Mission to a contact in New Orleans 
strongly suggests that she did. 
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connection with Slavery."2 The ABCFM, for its part, informed Hannah that it could 

"appreciate your feelings in the dislike you express of laboring in a country where slavery 

is maintained," but found it "doubtful whether it will be advisable for you to return to the 

Indians again. "3 

The separation from the Choctaw Mission was genteel and discreet, and under the 

plausible cover of an intended one-year furlough. To friends or family members 

uncomfortable with discussions of ideology, Hannah could truthfully maintain that she 

had come home to visit her ailing father and regain her own health. To those who shared 

her increasingly abolitionist viewpoints, she could underline the principled nature of her 

departure. 

If her arrival back in her home town on June 1, 184 7, created any stir, no record of 

it still exists. Tiny, rural Union was hardly the kind of place that staged parades for any 

son or daughter, least of all an enfeebled and nearly blind thirty-eight-year old spinster 

hidden behind a veil. Both the culture and the family called for modesty: like Jesus' 

disciples, those who had "done all those things which are commanded" should say, "We 

are unprofitable servants: we have done that which was our duty to do."4 

In all likelihood, however, Hannah took the opportunity as she convalesced during 

the latter half of 184 7 to tell of her adventures in Indian Territory to the Union 

Congregational Church. Even when her family relationships grew strained, she always 

2Hannah More to Rev. David Greene, 16 January, 1847, ABCFM. 

3Rev. David Greene to Hannah More, 19 March, 1847, ABCFM. 

4Luke 17:10, KJV. 
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maintained a cordial relationship with her hometown church. 5 There under the rubric of a 

shared faith, differences and disappointments, even with blood relatives, could be 

negotiated and mitigated. Her father, who had not supported her desire to be a 

missionary, had been an active member for more than thirty years. A sister, Joanna, 

whom Hannah confessed to having been sharply critical of, now lay beneath a granite 

marker in the grassy cemetery behind the church.6 Hannah's only brother, Samuel W., 

with whom she almost never seemed at peace, had been swept into the church by another 

of Union's periodic revivals while she was in the Cherokee Nation. In a town where 

pious young men were at a premium, twenty-four-year old Samuel W. had quickly been 

selected one of three members of the church's management committee. 7 

Convalescence could not last indefinitely, however, and by early 1848, Hannah 

was again employed as a schoolteacher in nearby Willington, apparently in the same 

5Hammond and Lawson, The History of Union, Conn., 175. It was to her 
hometown congregation that she transferred her membership when she left the Mt. 
Pleasant Congregational Church in the Choctaw Nation. (The Minutes of Mount Pleasant 
Presbyterian Indian Mission "Tomahushi", Indian Territory October 27, 1844-September 
29, 1872, INTERNET: www.okgenweb~ June 16, 1849). Her church membership seems 
to have remained there until she joined the Seventh-day Adventist Church in 1866. 

6Joanna Moore, four years younger than Hannah, was dangerously ill when 
Hannah wrote to her from the Cherokee Nation in early April, 1842. She died on April 9 
before receiving the long, informative letter from Hannah now housed with the archives 
of Old Sturbridge Village. See Hannah More to Joanna Moore, 4 April, 1842, OSV. 

7See Hannah More to Joanna Moore, 4 April, 1842, OSV. For record of Samuel 
W. Moore's involvement with the Union Congregational Church, see Minutes of the 
Cong. Ecclesiastical. Society for 17 June, 1842, Union, Connecticut Congregational 
Church Records, 1789-1922, 2 (Hartford: Connecticut State Library, 1925). 
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Village Hill schoolhouse which she had left in 1840 to attend Monson Academy. 8 For 

Hannah, teaching was akin to knitting, the baseline activity of an industrious soul who 

found herself between more challenging assignments or while waiting for greater life 

patterns to emerge. It was what she did between, among, and through so many episodes of 

her mid-life years. Her eyesight had now recovered enough to permit her to read and 

teach, though her left pupil was frequently obscured and almost useless.9 At the scanty 

wage of $2.00 a week, she may have been living with the family of one her students, or 

more likely, with maternal cousins who made their home in Willington. 10 

One hundred dollars a year was not a salary from which one could save for the 

future, or set aside a sum to continue an education, but Hannah seemed unconcerned 

about the amount, at least initially. She had turned down ten times that amount eight 

years earlier before going to Indian Territory because she would not consent to teach in a 

slaveholding state. 11 Now she naively assumed that she might be able to support another 

female missionary-" out of the limits of slaveholding"-from her meager pay. If the 

ABCFM did not wish her to labor personally, she could "do so by proxy" she offered, 

though she wondered that the hard-pressed organization had succeeded in finding "a 

8Hannah More to Secretaries of the A.B.C.F.M., 26 May, 1848, ABCFM. 

9Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

10Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. This important 
letter, discovered by Isabel Weigold, Town Historian for Willington, Connecticut, in the 
archives of the town, is in her possession, and used by permission. Through the rest of 
this dissertation, it is denominated by the name WEIGOLD. 

11 Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 
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supply of laborers for the various mission fields you deem more competent for those 

important stations than my devoted self." 12 Since she had once agreed to pay the cost of a 

replacement missionary, she would be as good as her word. Still, "did I possess all the 

requisite qualifications desireable [sic] in a Missionary it would be my choice to labor 

personally among the heathen." Not all missionaries were created equal, Hannah implied, 

for "even here I can do more with the blessing of the Lord; than the best of them there 

without it can ever do." 13 

Hannah's needling of the ABCFM did not produce the desired effect, however, 

for the directors steadfastly refused to take her broad hint that she was again available for 

service, possibly even in Africa. Her "by proxy" support would be welcomed in funding 

another missionary in America or Asia, they assured her: she would find challenge 

enough in simply meeting the financial commitment to keep another worker in the field. 

(Hannah conceded that "the amount for supporting those Female Mission School 

Teachers rather exceed[s] the limiters of my calculations.")14 And then there was the 

matter of her having left two mission postings within a sixteen-month period at a time 

when the ABCFM much needed stability and presence. 15 

Exasperated, Hannah put the question to the Prudential Committee with 

12Hannah More to Secretaries of the A.B.C.F.M., 26 May, 1848, ABCFM. 

131bid. 

14Hannah More to Rev. David. Greene, 17 June, 1848, ABCFM. 

15No copy of David Greene's letter to Hannah More exists. His statements, 
however, may be inferred from Hannah's answering letter. See Hannah More to Rev. 
David Greene, 17 June, 1848, ABCFM. 
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considerable bluntness: 

Are there not places in these benighted Countries where you can hardly 
find a Female Teacher willing to enter the lists & go forth? Shielded only with 
the Christian armor, from the shafts of persecution, or the pestilence that walketh 
in darkness & the destruction which wasteth at noon day? If so here is one willing 
to go fearing no evil if God be with her. 16 

The absence of any answer to Hannah's impassioned letter in the otherwise 

carefully maintained correspondence record of the ABCFM suggests that the Prudential 

Committee simply concluded that dealing with Hannah was no longer worth its effort. 

Her abolitionist critique of the ABCFM was obviously emerging; she had proved a 

difficult and inflexible member of one mission family; and by her own reckoning, she 

would have trouble coming up with the money needed each month to support a 

replacement. The Prudential Committee's silence was both prudent and full of meaning. 

Hannah seems to have also arrived at a corresponding conclusion about the 

ABCFM. The other shoe had dropped: she would not be "on mission ground" again 

anytime soon, and there was little that seemed challenging about continuing to teach 

school in Willington. After an interval in which she apparently lived at the home of her 

older sister, Sophia Moore Back, and performed household chores in exchange for her 

board, Hannah concluded that she would look for a home and a job in a somewhat less 

cloying environment than that offered by a region full of immediate family members. 17 

By late summer, 1848, she was on the move again, headed for Richland, New York, a 

16Hannah More to Rev. David Greene, 17 June, 1848, ABCFM. 

17Hannah More to Roscius and Rosetta Back, 24 December, 1849, BACK. In this 
letter, Hannah discusses her "joy" that she is not living with her family of origin, and that 
at present, she has no "home." 
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booming town 300 miles away on the western edge of upstate New York's Adirondack 

Mountains. 18 Though her departure date and mode of traveling are now unknown, her 

destination can be fixed with considerable certainty. A large clan of the Stowell family, 

relatives of Amy Whiton Moore's sister, Hannah Whiton Stowell, had left central 

Connecticut for the Richland area nearly thirty years earlier. 19 Hannah's first cousin, Elon 

Stowell, ten years older than she, had achieved modest success in the wood products trade 

that quickly sprang up to harvest the virgin forests of the western Adirondacks. His skills 

as a carpenter and builder made him an indispensable man in a community almost 

literally carving itself out of the forests and hills. 20 His piety had also earned him a role 

as a deacon in the Richland Congregational Church, in which Hannah also participated 

during her stay in the region. 21 

The population of Richland township in 1848 was nearly 4000 persons, or roughly 

18The date is arrived at by calculating backward from the known date of her 
departure in the fall of 1850. She is recorded to have taught "two years" in Orwell and 
Sandy Creek, New York. See Murray, History of the Town of Orwell, 64. See 
confirmation in Rev. Thomas Salmon to the Secretaries of the American Missionary 
Association, 15 November, 1850, AMA. 

19 Murray, History of the Town of Orwell, 66-68. At the time of Hannah's stay in 
and around Orwell, the Stowell clan numbered approximately 150 persons. See History 
ofthe Town ofOrwell, NY, (Oswego County), 1805-1950, eds., Mrs. Donald H. Clark, et 
al, (Pulaski, N.Y., 1950), 84. 

20Murray, History of the Town of Orwell, 73. 

21 Rev. Thomas Salmon to the Secretaries of the American Missionary 
Association, 15 November, 1850, AMA. 
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six times the population of Hannah's hometown.22 Taken together with the neighboring 

towns of Orwell to the east (where Elon Stowell actually lived), Sandy Creek to north, 

and the village of Pulaski that was emerging on the west side of Richland, the region 

offered cheap land and good soil to restless New Englanders tired of struggling with the 

rocky hillsides. The upslopes to the densely forested area of the higher peaks were 

drained by numerous small rivers and creeks that afforded ample water power for mills. 

Port Ontario, Richland's harbor on the eponymous Great Lake, promised a convenient 

method for transporting farm goods and wood products to the western part ofNew York 

and even into Ohio. Numerous small villages sprang up within each township, each one 

requiring (by common consent) a schoolhouse within walking distance-and a 

schoolteacher. Maps from that era locate at least six schools in Orwell, another sixteen in 

Sandy Creek, and fully twenty-nine schoolhouses in the township of Richland. 23 

During a two-year stint from the summer of 1848 to the autumn of 1850, Hannah 

seems to have alternated between living as a member ofElon Stowell's household in 

Orwell and teaching in one of the many schools in the area. A town history describes her 

as having taught three terms (or the equivalent of a full academic year) in area schools: 

other records (her own and public ones) note that she taught schools in Richland and 

22History of Oswego County, New York, 1789-1877, with Illustrations and 
Biographical Sketches of Some of its Prominent Men and Pioneers (Philadelphia, Penn.: 
L. H. Everts & Co, 1877). 

23Numbers of schoolhouses in Orwell, Sandy Creek, and Richland, New York 
were determined by actual count of recorded schoolhouses on 1850s-era maps archived in 
the office of the Oswego County Historian, Oswego, New York. 
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Sandy Creek.24 At Christmas, 1849, Hannah could be found in the home of an Esquire 

Newton in Sandy Creek.25 Nine months later, the decennial1850 U.S. census found her 

boarding in the Robinson home of the Ormsbury District of Sandy Creek, just a few doors 

away from a schoolhouse. Within easy walking distance were sixty-four children age five 

through sixteen. 26 

In a letter to her niece and nephew back in Connecticut, she described the average 

daily attendance at her school as "between 50 & 60 scholars per day," and acknowledged 

that her young relatives "would be diverted to see me send great fellows larger than your 

Uncles to the blackboard & show them how to do their sums-It is a common 

occurrence."27 Her casual reference to the hulking lads who filled her classroom 

underscores how well she was perceived to handle classroom discipline. According to 

one nineteenth-century historian of the region, "usually schools employed women 

teachers during the summertime and men teachers in the winter when the big boys who 

worked on the farms in the summer came to school and at times created discipline 

24Murray, History of the Town of Orwell, 64; see Hannah More to Rev. Ovid 
Miner, 23 September, 1850, AMA for Richland reference; see United States Federal 
Census for New York, "Sandy Creek, Oswego County, 1850." 

25Hannah More to Roscius and Rosetta Back, 24 December, 1849, BACK. 

26Count determined by examining census records of Sandy Creek, found in United 
States Federal Census for New York, "Sandy Creek, Oswego County, 1850." Hannah 
would have undoubtedly been displeased to discover that at a time when she was actually 
just forty-one years old, the census taker recorded her age as fifty-five. 

27Hannah More to Roscius and Rosetta Back, 24 December, 1849, BACK. 
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problems for their teachers."28 Hannah was apparently as formidable as any male teacher: 

even she reported that parents told her that she was "doing a man's work."29 

Boarding with school families was accepted practice for unmarried teachers in the 

1840s, and communities felt grateful when they could attract an experienced teacher for 

their children. While the pay for a female teacher was still modest ($13.00 a month, as 

Hannah reported it, though she believed she could have asked for more), the families 

attempted to treat good teachers well. "They are willing to do my washing for me," 

Hannah reported to her nephew and niece with obvious satisfaction. "I have seldom done 

it all since in this Section. "30 

The experience of being held in high regard was clearly a change for Hannah, who 

had apparently come to expect censure from mission colleagues and even family 

members for her opinions and her choices. The absence of overt criticism in her new 

assignment was heartwarming: "I think I enjoy myself better in this County than since I 

left the Indians," she wrote her young relatives. "I think the people here think as much 

too high of me as my Eastern friends do too low."31 

The "Eastern friends" who held such a low opinion of her very probably included 

members of her immediate family. Years before, she had alluded to her brother Samuel's 

28John C. Churchill, Landmarks of Oswego County (Oswego, N.Y., 1895), 129. 

29Hannah More to Roscius and Rosetta Back, 24 December, 1849, BACK. 

30Ibid. 

31Ibid. 
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criticisms ofher.32 Her father had apparently strongly disapproved of her choice for 

mission service, and had wished her to stay "home.'m Now, as Hannah put it, "I should 

want to hear from home if only [I] had one.''34 

I cannot even dream of fathers & brothers without dreaming of such 
trouble as I am glad to find myself free from when awake & more than once I 
have felt to thank God I was not there. Yes I joy that is not my home. And desire 
it never may be though home is a dear name to those who can enjoy one.35 

"Home" was wherever people were kind to her, Hannah inferred. Specifically included in 

that designation were the host families with whom she stayed in Sandy Creek and 

Richland and the household of her cousin, Elon, in Orwell.36 If anyone in those places 

thought "low" of her, they, at least, had the graciousness not to speak it aloud. 

32Hannah More to Joanna Moore, 4 April, 1842, OSV. 

33Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

34Hannah More to Roscius and Rosetta Back, 24 December, 1849, BACK. 

35Ibid. The problems on the family farm back in Union may have been occasioned 
by a dispute between father and son which grew increasingly rancorous. Hannah's father, 
then seventy-eight, may have been unwilling to tum the property over to Hannah's 
youngest sibling, Samuel W., then newly married and thirty-one years old. Ultimately, 
the property did pass to the younger Moore. 

36Hannah's fiercely abolitionist letter to the American Missionary Association was 
written from Elon Stowell's home in September, 1850. Tantalizing suggestions of 
Stowell's possible involvement with an upstate New York branch ofthe Underground 
Railroad during the time of Hannah's stay have been found on his property in Orwell. 
Long tunnels extending from a nearby creek toward the house could have served no 
purpose for the farming or carpentry work Stowell performed there, and established 
routes for the Underground Railroad ran just a few miles west of his home near the Lake 
Ontario shore. Stowell's family also appeared to have significant abolitionist 
connections, as several of his children attended Oberlin College during its strongest anti
slavery era. 
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Into Africa 

While visiting another cluster of Whiton family relatives in Groton, New York, 

ninety miles south of Orwell, Hannah chanced on a copy of the American Missionary, the 

monthly journal of the abolitionist American Missionary Association. A description of 

the work of Rev. William Raymond, the Congregationalist clergyman who had 

accompanied the Amistad survivors back to Sierra Leone and helped to plant the Mendi 

Mission there, caught her attention.37 On two previous occasions, in 1845 and 1848, she 

had attempted to interest the ABCFM in sending her to Africa.38 Earlier still, she had 

offered to support an ABCFM missionary who might be sent to work among the 

emancipated former slaves in Liberia or elsewhere on the West African coast.39 Now at 

Deacon Crain's home in Groton, "I remarked to my cousin that I thought that a field 

which would suit me."40 

The remark was nothing if not classic Yankee understatement. Not only did she 

feel suited for and attracted to a mission posting in the "the burning sands of Africa," but 

she believed herself divinely called to exactly that mission, and had felt that way for at 

37Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. There is a 
division of opinion about the appropriate spelling of the name of the Africa tribe to which 
the AMA sent its missionaries. Since "Mendi" was the preferred spelling at the time of 
AMA involvement with the tribe, and since all AMA documents routinely use that 
spelling, it has been adopted throughout this dissertation, except where contemporary 
authors use the spelling "Mende" in a title or a statement cited. 

38Hannah More to Secretaries ofthe A.B.C.F.M., 26 May, 1848, ABCFM; 
Hannah More to Rev. David Greene, 17 June, 1848, ABCFM. 

39Hannah More to Rev. David Greene, 15 December, 1845, ABCFM. 

40Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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least four years. As early as 1846, and shortly after transferring to the Choctaw Mission 

in Indian Territory, Hannah had sought an assignment that was even more challenging 

than her work among the Native Americans: 

I had prayed that if there was a place more forbidding & desolate than any 
other, where gospel light was shrouded in midnight darkness, & where christians 
were fearful to go that there the Lord would send me, if in infinite wisdom he saw 
I would labor efficiently for him.41 

Divine direction had been immediate and unmistakable: 

The Spirit said to me, 'Get thee up why lyest thou thus on thy face, for 
behold I have sent thee to Africa.' What could be plainer, & yet I waited for it to 
be brought about by the special providence of God staying more than a year longer 
among those Indians.42 

The directive that Hannah claimed she had heard from "the Spirit" was phrased in 

language that again underscores her belief that she had been specially commissioned by 

God for an unusual work of leadership, and one previously reserved only for males.43 In 

her accounts of her parents' dedication of her to the Lord as a child, she had linked herself 

specifically to Samuel the prophet, and by inference to Samson the judge, Jeremiah, and 

even John the Baptist. The first half of the above quotation, remarkably enough, is drawn 

from a divine command to Joshua, the heroic military leader of ancient Israel who led 

them across the Jordan and into the Promised Land. The latter half-"behold I have sent 

thee"-is a clear allusion to the commissioning of an even greater figure. With these same 

41 Hannah More to George Whipple, 5 August, 1853, AMA. 

42Ibid. 

43See the discussion of Hannah's perception ofher divinely-mandated role in 
Chapter One ofthis dissertation, 8-10. 
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words, Moses, the leader-judge-prophet of Israel had been sent by God from his 

wilderness retreat in Sinai back across the Nile into Africa.44 

Hannah's association of herself with mythic figures of sacred history is more than 

the expected by-product of a mind saturated with the idiom and narratives of the Bible. 

Tens of thousands of her evangelical peers read the same book, memorized its language, 

and attempted to live by the principles they found therein, but never felt the inclination to 

so personally identify themselves with characters of greatness and glory. For them the 

figures of the prodigal son, the lost sheep, and the woman taken in adultery seemed closer 

to their own life narratives. As will become apparent, however, Hannah More understood 

herself as categorically separate, a person set apart from even the pious with whom she 

chose to live and associate. The narrative of her call, beginning with her mother's act of 

dedication and further glimpsed in the Holy Spirit directive sending her to Africa, would 

yet assume a classical, not-to-be-denied form in her life, causing her immense and 

enduring stress as she attempted to be faithful to the heavenly vision in a culture that gave 

few religious women much space or flexibility. 

Hannah's understated assertion of her suitability for a mission post in Africa had a 

fortuitous result, and quite probably the one that she intended all along. Deacon Crain 

located Rev. Ovid Miner, the agent for the American Missionary Association in central 

and western New York, and described his cousin's skills and experience. Ovid Miner's 

letter to Hannah of September 21, 1850, like so many outbound missives from the AMA, 

44Joshua 7: 10, KJV; Exodus 3:12, KJV. 
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is no longer available.45 Hannah's reply two days later, though, reveals the shape of 

Miner's concerns. He wanted to know of her experience among the Cherokee and 

Choctaw, and particularly how she viewed the institution of slavery, since the AMA's 

abolitionist stance and fierce critique of the ABCFM for tolerating slaveholder 

membership was the sine qua non of the younger mission organization. 

Hannah clearly warmed to the task of demonstrating her unconditional 

abolitionism. Slavery was a "heinous evil," whether practiced among the Indians or in 

the South, she informed Miner. Slaveholders were like "Sodomits [sic]," and their sins 

were sure to ruin any nation. She had personal knowledge of "the brutality of Masters 

toward their female slaves," having lived and worked with both slaves and their owners. 

She herself had been threatened by the Choctaw Nation law that promised to heavily fine 

any missionary who taught a slave to read.46 

Reverend Miner forwarded Hannah's letter on to the AMA headquarters in New 

York City. The organization's correspondence secretary, former Oberlin mathematics 

professor George Whipple, appended the following recommendation for Lewis Tappan's 

notice: 

Has been a miss[ionar]y among the Indians. Is desirous of re-engaging in 
the missionary service at home or abroad. Shall I tell her the Com. will engage 
her, & hereafter point out her field? We ought to do so, if on inquiry, she is found 

45Unlike the ABCFM, copies of outgoing correspondence to persons in the field 
were rarely kept by the AMA. 

46Hannah More to Rev. Ovid Miner, 23 September, 1850, AMA. 
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to be what her letter would indicate.47 

Another notation at the bottom of the scrawled note indicated that the actual letter 

offering employment was sent out by Tappan himself, though no date is identified.48 

Hannah's ties to the most significant layman of the Benevolent Empire and its chief 

financier were to become immediate, personal, and professional. The treasurer of the 

AMA Committee invited her to come to the organization's office in New York City at 

AMA expense for an interview. When that process was successfully completed, 

necessary paperwork was then assembled. A certificate of health from a doctor near 

Richland (who offered that he was "somewhat acquainted" with Hannah) and a letter of 

recommendation from Hannah's pastor at the Richland Congregational Church were soon 

in AMA possession.49 Hannah made a brief trip to her home region to bid farewell to 

family members and friends, and returned to New York City in time for an early 

December departure. 

Meeting Hannah in New York City for passage on the brig Triton to Sierra Leone 

were seven other missionaries bound for the Mendi Mission-two married couples, two 

single men, and one other unmarried female. Oberlin graduate James Cutler Tefft was an 

47George Whipple to Lewis Tappan, undated summary of Hannah More letter to 
Rev. Ovid Miner, 23 September, 1850, AMA. George Whipple (1805-1876) received a 
degree in theology at Oberlin in 1836 and later served as principal ofthe preparatory 
department and as professor of mathematics and natural philosophy. In 184 7, he left 
Oberlin to become corresponding secretary of the American Missionary Association. 

481bid. 

49Lineus Murdock, M.D., to the American Missionary Association, 13 November, 
1850, AMA; Rev. Thomas Salmon to the Secretaries ofthe American Missionary 
Association, 15 November, 1850, AMA. 
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ordained minister who with his wife was expected to superintend one of the AMA's 

mission sites on the coast or in the hinterland. 5° F. L. Arnold was a teacher and 

missionary also expected to take the lead in one of the Mendi Mission's four stations. 

The four single persons-W.C. Brown, Samuel Gray, Jane Alden and Hannah 

More-would be apportioned to their stations by the decision of all the personnel meeting 

in Sierra Leone. 51 

Surviving records in the AMA archives provide a vivid picture of the equipment 

which it was assumed a prospective missionary would need on Africa's west coast. 52 

Barrels of sugar, flour, butter, pickles and meat were accompanied by large quantities of 

hand tools, hardware, stoves, household furniture, and extra clothing. Hannah's personal 

list of insured items was valued at $130.00, or about ten weeks' salary as a schoolteacher, 

and included two trunks and one further box of clothing and merchandise. Shoes were 

nearly ten percent of the total; general clothing accounted for two thirds. 53 Her large 

50Tefft graduated from Oberlin with an AB in 1847, and from the Seminary just 
before leaving for Africa in 1850 . See Oberlin College Archives, "Alphabetical Listing 
of Persons in Groups and Individual Photographs," at Oberlin College Website: 
INTERNET: www.oberlin.edu/archive/holdings/finding/RG32/SG3/S4/inventory.html. 

51 Both Hannah More's correspondence and George Thompson's published records 
(see George Thompson, The Palm Land, or West Africa, Illustrated, Being a History of 
Missionary Labors and Travels, with Descriptions of Men and Things in Western Africa. 
Also, a Synopsis of All the Missionary Work on that Continent (London: Dawsons, 1858, 
1969 [reprint]) indicate that periodic meetings of the Mendi Mission staff made new 
assignments of available missionaries. 

52William Harned, "List & valuation of Goods shipped on board Brig Triton, Capt 
Long, for Sierra Leone," 6 December, 1850, AMA. 

53lbid. Actual dollar values for each item shipped are listed in Harned's tally. 
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library, which she later described as having been worth at least $20.00, curiously received 

no insurance value. 

Ominously, the bill of lading for Hannah included two items not listed with any 

other missionary: "G. & Coffin, $16.95," almost certainly a reference to "graveclothes 

and coffin," purchased in New York City and prudently shipped along with the outbound 

missionary.54 Whether Hannah herself made the purchase or acquiesced in an AMA 

decision to send the funeral items with her cannot be known. She was certainly aware 

that they were traveling with her. Indeed, her expectation seemed to be that she would 

need the shroud and coffin. She did not expect to survive her mission service in Africa, 

and felt "the vast importance of being ready to die at any time without a moments 

warning."55 Oddly enough, she would be one ofthe handful of female AMA missionaries 

sent out during the 1850s who would not require the melancholy furniture. 56 

The Triton sailed from New York City on or about December 6, 1850, bound for 

Freetown in the British Colony of Sierra Leone, less than ten degrees north of the equator. 

The winter passage was anything but smooth, according to Hannah. She and her traveling 

54Ibid. 

55Hannah More to Lewis Tappan, 28 August, 1851, AMA. 

560ne of the best brief histories of the Mendi Mission is contained in Clara Merritt 
DeBoer, Be Jubilant My Feet: African American Abolitionists in the American 
Missionary Association 1839-1861 (New York: Garland Publishing, Inc., 1994). DeBoer 
provides these statistics on mortality: Of forty-nine missionaries sent out by the AMA to 
Africa during the forty-year history of the Mendi Mission, sixteen died; thirteen returned 
after one year or less; and the balance stayed for periods ranging from one to twenty-two 
years. Hannah More's five years without furlough to the United States mark her as one of 
the longest continuously serving Mendi missionaries. 
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companions were seasick much of the time, so much so that Hannah informed her parents 

back in Connecticut that "I do not like to think of ever crossing the Atlantic again."57 But 

there were other compensations. Eager to be about the business of winning pagans to the 

Lord, the green missionaries practiced their skills on the ship's crew in revival meetings, 

Bible classes, and "family worship," and were rewarded with what good Calvinists could 

only call the "hopeful conversions" of the ship's captain, mate, and most of the sailors.58 

In early January, 1851, the Triton anchored at Freetown, a city of20,000 in the 

British colony of Sierra Leone about 130 miles northwest ofthe group's final destination 

at Kaw Mendi. From Freetown, the group traveled southeasterly to the mouth of the Jong 

River in large sailing canoes, a trip that customarily took about two days. At York, on 

Sherbro Island, they moved upstream through the Jong tidal estuary and extensive 

mangrove swamps toward the mission station at Kaw Mendi, thirty-two miles to the 

interior. 

After more than a month in transit from New York, the missionaries' arrival at 

Kaw Mendi was both heartening and disturbing. Hannah described the scene in her first 

letter to her parents from Africa: 

Our arrival at the mission was hailed by the natives with great 
demonstrations of joy. They raised their hands and shouted at the top oftheir 
voices, and presently, not only the school, but hundreds of the natives were at the 
wharf to welcome the Mission Canoe, the New Boat from America. 59 

57Hannah More to her Father & Mother, 18 March, 1851, BACK. 

58Ibid. 

59Ibid. 
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Most remarkable to the onlookers on the shore was the presence in the boat of 

"four whitefaced females," the first white women that most of the Mendis and Sherbros 

along the river had ever seen. Years later, Hannah remember that "they jumped up & 

down clapped their hands & even danced for joy. Their shouts rang in our ears before we 

reached the shore."60 

The full-bodied exuberance on the shore was not met with a corresponding joy 

among the missionaries, however. Obviously unprepared for native custom and what 

they later came to term "country fashion," the white men in the group were "shocked" at 

the exposed breasts of the Mendi women.61 Sensing how badly this first encounter could 

go if she didn't intervene, and no doubt eager to protect her male companions' sense of 

modesty, Hannah summoned her inner schoolteacher and quickly began the instruction: 

"The first missionary lesson, I taught the native women at the landing, was by signs to 

cover their exposed bosoms," she wrote her parents.62 In a classic illustration of the kind 

of cultural imperialism that frequently preceded the military and political kinds, Hannah 

insisted that the hundreds of Mendi women on the shore conform to the highly-sexualized 

way of viewing the human body that was normative for the four American men in the 

mission canoe. 

The confrontation with nude or nearly nude men, women and children was also 

disorienting to Hannah herself. As they crowded about the missionaries to greet them 

60Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

61 Hannah More to her Father & Mother, 18 March, 1851, BACK. 

62Ibid. 
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joyously, Hannah discovered that the absence of clothes made it such "that I could hardly 

tell whom I had spoken with."63 In typically Western and American fashion, Hannah 

simply could not differentiate between persons who wore no distinctive clothing to set 

them apart. She set about arranging her environment more to her liking: "In a few days I 

thought our precepts joined with daily example had rendered them more modest."64 

Accustomed to observing first the decorative accouterments of personality, she would 

have to be retrained to look for essential physical characteristics in eyes, smiles, and 

facial features. Also troubling to Hannah was the male nudity, especially among the boys 

and young men. They were all circumcised, she noted, allowing herself a rare and daring 

moment of physicality,"& not infrequently without clothing to conceal it."65 

As could be expected, Hannah's earliest letters from Africa to family members 

and mission leaders focused on the differences between her new location and her life in 

North America. Climate topped the list. January had seemed as hot as an American 

August: "Now in Aug. it seems more like an American April than any other season there. 

I am none to[o] warm with my wrapper lined with flannel on; & woolen stocking &c."66 

Six months of almost daily rain were followed by a half year of sunny and dry weather 

during which most of the physical improvements to the station were made and most travel 

63Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

641bid. 

65lbid. 

66Hannah More to Lewis Tappan, 28 August, 1851, AMA. 
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attempted.67 

During at least some portion of her years at Kaw Mendi, Hannah apparently 

adopted some form of the shorter dress styles then being introduced in connection with 

the growing agitation in the United States about greater societal rights for women. "Dress 

reform," including the "bloomer" pattern of shorter skirts and petticoats named for 

Amelia Bloomer, had reached West Africa, where the difference in comfort and utility 

between a shorter, lighter-weight outfit and the floor-length skirts of the era could be 

dramatic. When Dr. Martha Lee arrived at Kaw Mendi in December, 1855, she 

apparently found the women already at the site wearing the shorter styles. "Miss More, 

Mrs. Teft and myself wear short dresses and pantys; we find them much more pleasant to 

teach, practice medicine and walk in," she wrote to Sarah Tappan in New York.68 

Pragmatism induced by tropical heat must have triumphed over male traditionalism, for 

she noted, "Brs. Thompson, Brooks and the Dr. [Lee, her husband] approve highly of it, 

hence we meet with no opposition."69 

Food at Kaw Mendi was plentiful but perplexing. "Many is the meal I have eaten 

without bread," Hannah complained to her parents. 

67See for instance Hannah's description of the weather in Hannah More to Rosetta 
Back, 24 July, 1855, BACK. George Thompson gives a more complete description of the 
alternating dry and rainy seasons in Thompson, Palm Land, 382. 

68Hannah corresponded with two Mrs. Tappans: Susan, Lewis' first wife, who 
died on 23 March, 1853, and Sarah, whom he married on April 4, 1854. See Bertram 
Wyatt-Brown, Lewis Tappan and the Evangelical War Against Slavery (Cleveland: The 
Press of Case Western Reserve University, 1969), 301-303. 

69Martha C. Lee to Mrs. Sarah Tappan, 12 January, 1856, AMA. 

245 



Our food is so different --We have fried plantain & boiled cassada 
[manioc], Cocoa & Tapioca, Bananas & poor or tepid water to drink &c. How do 
you think we can make decent bread out of sour flour & no milk or buttermilk or 
any thing of the kind. Palm wine makes it tolerable good. 70 

Fruits could be found in abundance-"Oranges, Pineapples, Figs, Cocoanuts & good 

things"-but she would gladly trade a bushel of these for even one apple from the hills of 

home. 71 New mealtimes also offered new challenges to a woman who began her 

professional day at 6:00a.m. "We in accordance with the customs of the country have 

only 2 meals per day breakfast at 9 & dinner at 4," she wrote in her first letter. "It is pretty 

hard for me to commence School at 6 & not taste food or drink till 9.'m 

A Taste for Medicine 

Most troubling of all to Hannah was the presence of disease, especially malaria, in 

the river basin of the Jong. The "acclimating fever" (also known as "intermittent bilious 

fever") took its turn with every new arrival from the temperate zones, and seemed 

especially virulent during rainy seasons in the first eighteen months after exposure. 73 By 

70Hannah More to her Father & Mother, 18 March, 1851, BACK. Needless to say, 
the "wine" Hannah referred to was the unfermented juice produced by tapping the trunk 
of one of the species of palm trees that grew in abundance around the mission. The juice 
could be put to less noble purposes: "I am sorry to say the wine when fermented 
intoxicates," she wrote to her nieces and nephews back in Connecticut. (Hannah More to 
Nephew and Nieces, 10 February, 1852, BACK). 

71 Hannah More to Nephew & Nieces, 10 February, 1852, BACK; Hannah More to 
Lewis Tappan, 28 August, 1851, AMA. 

72Hannah More to her Father & Mother, 18 March, 1851, BACK. 

73Hannah More to Lewis Tappan, 28 August, 1851, AMA. 
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August, 1851, she had experienced her own first round of the fever, accompanied by 

terrible headaches and "back & limbs [that] feel like being crushed with a weight."74 She 

reported to Lewis Tappan back in New York: 

A person arriving here from the northern states of America has to undergo 
a complete change. His perspiration both sensible & insensible here must be five 
or six times as much, indeed to be in health we should perspire most of the time in 
the dry season. 75 

Lacking any understanding of transmission of the disease by mosquitoes, which were 

numerous at Kaw Mendi but rare further to the interior, Hannah reflected the views of her 

mission colleagues about how the disease spread. 76 "The causes of fever are doubtles[ s] 

generated from marshes, swamps, and decaying vegetable matter, especially the 

poisonous Mangroves which line the banks of many of the rivers," she wrote to Tappan. 

"The miasma seems to exhale most at the commencement & close of the rains, rendering 

it more sickly at those periods.'m Hannah's "bad air" theory of disease transmission was 

typical for her times and shared by even the medical doctors who visited or stayed at Kaw 

Mendi, some of whom argued that the presence of the mission station so near the river 

74Ibid. 

75Ibid. 

76While George Thompson noted the prevalence of mosquitoes in and around 
Kaw Mendi, and the absence of them in the highlands upriver, he did not equate the 
annual attacks of malaria with their activity. (Thompson, Palm Land, 335). The 
"mosquito theory" of malarial transmission was not proved until 1896 (See Peterson, 
Province of Freedom, 145). 

77Hannah More to Lewis Tappan, 28 August, 1851, AMA. 
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made it profoundly unhealthy.78 

Hannah's own encounters with "acclimating fever" may have been lessened by 

her previous experience with the disease in the river valleys of the American Southwest. 

Nothing, however, could lessen the awfulness of watching mission colleagues with whom 

she had just traveled from America sicken and succumb to the disease. "During the first 

six months all our Mission band suffered more or less from Acclimatising African fever," 

she remembered in a letter to a cousin fifteen years later. 

All the Ladies except myself died. The Brethren also had to leave the 
location to recruit their health .... As I watched over them in their sickness, and 
administered to their wants, and saw the hand of Death lay them low, I felt that 
death would be preferable to a life of suffering such as seemed to be left in store 
for me, as I too was suffering and rose from a bed of sickness where two of the 
dear Sisters had breathed their life away, as I heard Sr. Tefft as I feared in the 
agonies of death .... I stood as one of the principal mourners at all these 
missionary burials. 79 

Armed with physiology textbooks which she had probably owned since attending 

Nichols and Monson Academies, and equipped with what her colleagues no doubt 

thought must have been an iron constitution, Hannah quickly became the de facto 

physician of the Kaw Mendi Station.80 "I had to be the acting physician of the Station," 

she wrote to a cousin, "sometimes having 20 or more patients, and never through the 

goodness of God, losing one whom I treated wholly myself."81 A mission colleague 

78David Lee to Lewis Tappan, 12 December, 1855, AMA. 

79Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

800ne of Hannah's most inclusive lists of her textbooks is found in Hannah More 
to Deacon Cyrus Crain, 20 February, 1867, EGW. 

81 Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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agreed that she was often the only source of medical help: 

Our regular physician was absent much of the time at other stations; and 
when at Kaw Mendi, usually gave general directions to Miss More, in particular 
cases, so that the labor of giving the medicine, and nursing mostly devolved upon 
her. She, virtually, was Mission physician. The country people, men and women, 
came to her, and she was often called out to visit cases. 82 

According to the colleague, she had learned the "allopathic art" during her six years in the 

"Indian Missions, in the south part of the United States, where she had much experience 

of a similar nature. "83 

Hannah's doctoring skills were especially on display in June, 1854, when an 

outbreak of measles hit the Kaw Mendi Station. As the mini-epidemic proceeded, up to 

thirty pupils at a time had contracted the frequently-deadly disease. Before it was 

through, somewhere between seventy-five and one hundred had suffered, so that "there 

was hardly enough of well ones to mind the sick."84 Amazingly, not one person at the 

station died, which one of Hannah's colleagues naturally attributed to "the good hand of 

82Thompson, Palm Land, 174. 

831bid. Though Hannah never mentioned learning anything about medicine while 
associated with Dr. Elizur Butler in the Cherokee Nation, she was treated by him on at 
least one occasion, and may have learned at least some lay remedies from him. (Hannah 
More to Rev. David Greene, 10 September, 1844, ABCFM). "Allopathy" was a derisive 
term that originated with adherents of hydropathy and homeopathic medicine to refer to 
traditional medical practice, which focused on treating symptoms with therapeutic 
"opposites," such as cool compresses on the fevered brow. (William T. Jarvis, "Misuse 
of the Term 'Allopathy,"' National Council Against Health Fraud website; INTERNET: 
www.ncahf.org/articles/a-b/allopathy.html. 

84Thompson, Palm Land, 174. 
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our God upon us."85 He might have as reasonably also credited the skilled hands of the 

only female missionary who had survived her "seasoning" at Kaw Mendi. 

While clearly acknowledging the intervention of Providence, Hannah had a more 

realistic assessment of how the cures had been accomplished: "Shall I name some of the 

diseases which have prevailed here the past year and which it has not been my lot merely 

to prescribe for; but to act both as physician & nurse?" she asked rhetorically of her 

readers in an article apparently prepared for AMA use in the U.S.: 

Measles, Mumps, Yaws, [Setter], & Ringworm, Palsy, Ague, & 
Congestive Fever, Craw-craw, Dysentery, Pleurisy, Cough, [Psora?] (Piles) and 
Leprosy-to say nothing of the more common ailments of children, & youth, or the 
infirmity of age. And I can say that with God's blessing on my humble efforts, I 
have lost no patient where I have acted in the capacity of both Dr. & Nurse. 86 

Hannah's medical skills made her the "go to" person when emergencies occurred 

at or near the Station. "Sometimes, something occurred to call into exercise every latent 

energy I possessed," she wrote to a cousin, "and sometimes the American Dispensatory 

was consulted, and I learned many things practically, which before, I only knew 

theoretically. "87 

While we were putting up our Mission house, School house, Church 
edifices, &c, one day there was a loud scream at the River side just in front of the 
Mission house a few rods distance, that an Alligater [sic] or Crocodile had nearly 
killed one of the school boys! ... Soon he was brought bleeding and faint to me. I 
washed the wounds and made bandages examined the wounds, ascertained a bone 
was broken, and got my Physiology and Anatomy, to see its shape, location, etc., 
then set, and dressed it surgically with splinters & close bandages, ordered it wet 

85Ibid. 

86Hannah More to American Missionary magazine[?], 11 March, 1855, AMA. 

87Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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with cold water, & told him to be quiet while his companions watched over & 
attend to his wants with quietness, which I enforced in place of hearing them 
wailing which the natives practice in all such cases .... 88 

Eleven years later, while visiting at another AMA mission post some thirty miles distant 

from Kaw Mendi, Hannah came across the crocodile victim, now king of his coastal tribe. 

He greeted her warmly, she reported, thanking her for her efforts. With modest Yankee 

pride, Hannah noted that "He walks very well though his ankle is a trifle larger than the 

other."89 

Among the Amistads90 

The Kaw Mendi Station, the Mendi Mission, and the American Missionary 

Association itself had all emerged from a decisive historical event that transfixed the 

American republic from the late summer of 1839 through the autumn of 1841. The 

seizure by U.S. officials in August, 1839, of the "mutinous" occupants of the slave 

schooner La Amistad off the Long Island shore triggered a lengthy and complicated 

eighteen-month legal battle that escalated from a Connecticut district court to the United 

States Supreme Court. State and Federal legislators, pro- and anti-slavery organizations, 

88Ibid. 

89Ibid. 

90The use of the term "Amistads" to refer to the survivors of the Amistad affair, 
both in the United States, and upon their return to West Africa, was a fixture of the AMA 
correspondence that dealt with them, and is continued by several recent scholarly 
treatments. In this dissertation, the name of the ship is routinely italicized (Amistad), 
while references to those who played such important roles on it and because of it are not 
(Amistads). 
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and current and former U.S. presidents played vital roles in the drama that unfolded, 

mostly in New Haven, but literally with every day's newspapers across the nation.91 

A small group of Christian radical abolitionists, headed and financed by New 

York merchant Lewis Tappan, found in the Amistad case an unparalleled opportunity to 

extend the anti-slavery argument to the national stage. A "Committee of Friends" quickly 

formed to provide support, Christian instruction, and legal aid to the jailed former slaves, 

and to care for the four underage survivors of the tragedy not incarcerated with the others. 

91 Many accounts, both scholarly and popular, of the Amistad affair, have been 
published, including Howard Jones, Mutiny on the Amistad: The Saga of a Slave Revolt 
and Its Impact on American Abolition, Law, and Diplomacy (New York: Oxford 
University Press, 1987); lyunolu Folayan Osagie, The Amistad Revolt: Memory, Slavery, 
and the Politics of Identity in the United States and Sierra Leone (Athens, Georgia: 
University of Georgia Press, 2000); William A. Owens, Black Mutiny: The Revolt on the 
Schooner Amistad (Baltimore: Black Classic Press, 1997); Maggie Montesinos Sale, The 
Slumbering Volcano: American Slave Ship Revolts and the Production of Rebellious 
Masculinity (Durham, North Carolina: Duke University Press, 1997); Eugene D. 
Genovese, From Rebellion to Revolution: Afro-American Slave Revolts in the Making of 
the Modern World (Baton Rouge: Louisiana State University Press, 1979; Wyatt-Brown, 
Bertram, Lewis Tappan and the Evangelical War against Slavery (Cleveland: The Press 
of Case Western Reserve University, 1969). These works, in turn, depend on collections 
of original documents, court proceedings, contemporary newspapers and journals, 
transcripts of interviews, and legal briefs compiled between 1839 and the resolution of 
the Amistad affair by Supreme Court decision in 1841. Of particular interest to this 
dissertation is the massive collection of the records of the American Missionary 
Association, archived at the Amistad Research Center at Tulane University, and made 
available to major research centers and libraries around the United States through 271 
reels of microfilmed letters, journals, inventories, etc. The AMA archives, representing 
the records of dozens of individuals who, like Hannah More, were acquainted with either 
the events or persons associated with the Amistad matter, have yet to be fully mined. One 
of the most useful, though still incomplete scholarly treatments is Osagie, The Amistad 
Revolt: Memory, Slavery and the Politics of Identity in the United States and Sierra 
Leone. This well-crafted, thoughtful monograph by a Sierra Leonean now teaching at the 
University of Pennsylvania (University Park), published in 2000, offers a useful digest of 
pertinent historical matter; gives broad attention to the lives of the Amistad survivors 
upon their return to Africa; and explores the ways in which cultural memory-and 
forgetfulness-have intersected with the Amistad narrative. 
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Using techniques more akin to a political campaign than a moral crusade, the committee 

succeeded in galvanizing public opinion in the Northeastern United States against the 

attempt by both the Connecticut courts and the Federal government to return the Amistad 

survivors to their Spanish "masters." 

A March 9, 1841 decision by the U.S. Supreme Court, before whom ex-president 

John Quincy Adams had eloquently argued on behalf of the Amistad survivors, declared 

them to be free persons, and dismissed all claims to them as the property of any 

individuals in either the U.S. or Spain.92 Formally freed by court decision, the thirty-nine 

surviving "Amistads" (as they came to be known) were nonetheless enmeshed in the 

larger web of their Christian abolitionists supporters, and dependent on the "committee of 

friends" for any opportunity to return to their Mendi and Sherbro homelands.93 With 

grudging grace, they acquiesced to a plan to participate in the founding of a Christian 

mission station in the Mendi interior, and by November, 1841, were finally on their way 

back to Africa, accompanied by five American missionaries-three whites and two blacks. 

Once back on the African mainland, however, nearly two thirds of the group abandoned 

the mission project, leaving approximately ten adult males and four children as the 

nucleus around whom the Kaw Mendi mission was founded in 1842.94 

Numerous scholarly and popular treatments of the Amistad story have, of course, 

92William A. Owens, Black Mutiny: The Revolt on the Schooner Amistad 
(Baltimore: Black Classic Press, 1997), 278-279. 

930sagie, The Amistad Revolt, 17-18. 

94DeBoer, Be Jubilant My Feet, 105. 
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traced this same territory, many of them made possible by the massive collection of 

Amistad-related manuscripts, correspondence and legal documents in the archives ofthe 

American Missionary Association available at the Amistad Research Center at Tulane 

University.95 The interest of most researchers in the early portions ofthe story-the 

enslavement, mutiny, capture of the schooner, and the legal wrangling associated with the 

case-has largely precluded a serious investigation of the African portions of the wider 

narrative.96 According to one very recent and scintillating scholarly assessment, "the 

events of the African phase have either been totally ignored by historians, wrongly 

misrepresented, or delivered in a narrative style that precludes any serious analysis of the 

subject matter."97 Most treatments of the Amistad narrative end with the arrival of the 

returnees back in Freetown, Sierra Leone. Almost none go on to detail what can be 

known about the enduring relationships between at least some of the Amistads and 

employees of the American Missionary Association through the next thirty years.98 In the 

process, key pieces of the fuller Amistad story have become lost or obscured, including, 

ironically, remarkable details of the early events to which researchers have usually given 

95The Amistad narrative has been popularized in several media, including dramas 
(John Owens' 1939 Amistad, and John C. Thorpe's Chap Am So: A Historical Drama), 
children's literature, novelized accounts, and, of course, most recently, in Steven 
Spielberg's 1997 movie Amistad. As the best known of recent popular treatments, 
Spielberg's film has been criticized not only for its dependence on a novelized treatment 
of the story, but also because of the "decadent ideological perspective from which he 
chose to narrate his version." (Osagie, The Amistad Revolt, 121). 

960sagie, The Amistad Revolt, 57. 

97Ibid. 

98An important exception is DeBoer, Be Jubilant My Feet. 
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their full attention. Apparently assuming that the missionaries' relationships with 

Amistad survivors would diminish over time, and noticing a drop-off in Amistad-related 

anecdotes in the mission correspondence from AMA employees in the late 1840s, 

researchers, even including the otherwise excellent scholar earlier noted, have failed to 

find the available evidence of continuing and stable relationships between some of the 

returnees and AMA missionaries well into the 1850s and 60s.99 

Despite the "defections" of most of the returnees, the Amistad committee was 

optimistic about the viability of African missions and intent on establishing a permanent 

mission presence operated by Christian abolitionists. Originally organized under the 

Union Missionary Society, an African-American mission organization, Kaw Mendi was 

integrated into the design of the American Missionary Association when the latter 

organization was founded by Lewis Tappan and other key members of the Amistad 

committee at an Albany convention in September, 1846. 100 By then, the public critique of 

the long-established ABCFM for its temporizing about slavery was in full cry, and the 

AMA seized on the opportunity to attract support from both laypersons and mission 

professionals who could assist it in rapidly building a competing organization. A 

prominent young abolitionist, George Thompson, who had been imprisoned for five years 

in a Missouri penitentiary for his role in attempting to help slaves escape, was appointed 

990sagie is unaware of the Amistad mutiny narrative which Hannah records in her 
letter. The research conducted in the AMA archives for The Amistad Revolt apparently 
focused on records through approximately 1850. Hannah's important letter is written in 
October, 1852. 

100DeBoer, Be Jubilant My Feet, 91. 

255 



head of the Mendi Mission in 1848, just months after his dramatic narrative of his arrest, 

trial and incarceration came off the press. 101 Recruitment of other experienced and 

abolitionist missionaries, including persons like Hannah More, proceeded apace in the 

Northeastern states through a system of regional AMA representatives. 102 

George Thompson was to play an important part in Hannah More's personal and 

professional life for the next fifteen years. He had just returned to the U.S. from a two-

and-a-half year tour of the Mendi Mission in October, 1850, as Hannah prepared to leave 

for Kaw Mendi under AMA sponsorship. 103 The thirty-three year-old minister would not 

meet the forty-two-year old single missionary for another two years. During that interval 

she had already established herself as a formidable presence at the station of which he 

was the titular head, and had formed relationships with several of the Amistad survivors 

who lived at or near Kaw Mendi. 104 

Unlike most of the men with whom Hannah was associated during her twenty-five 

years of mission service, Thompson never appeared to resent her prominent role in the 

mission endeavor or require submission to his directives. He may have also been a realist 

101George Thompson, Prison Life and Reflections: or A Narrative of the Arrest, 
Trial, Conviction, Imprisonment, Treatment, Observations, Reflections, and Deliverance 
of Work, Burr and Thompson, Who Suffered an Unjust and Cruel Imprisonment in 
Missouri Penitentiary, for Attempting to aid some Slaves to Liberty (Cincinnati: James 
M. Fitch, 184 7 [reprint: New York: Negro Universities Press, 1969). 

102DeBoer, Be Jubilant My Feet, 91-92. 

103Thompson, Palm Land, 13. 

104lbid., for dates of Thompson's tenure; Hannah More to Mrs. Whipple, 20 July, 
1852, AMA, and Hannah More to William Harned, 12 October, 1852, AMA, for 
Hannah's relationships with Amistad survivors. 
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who sensed the futility of trying to gain any advantage over a colleague who could and 

did function in every role that men usually occupied in Africa and who had endeared 

herself to the population they had all come to serve. 105 His published references to 

Hannah, while not expansive, are uniformly respectful and even admiring, though it must 

be said that she is clearly in the background of a narrative that chiefly details his own 

missionary labors and trials. 106 "Miss More," as he routinely refers to her, could pray, 

preach, teach, doctor the sick, and travel to remote outposts as well or better than any 

man, and demonstrated a hardiness in so doing that almost none of her male companions 

shared. 107 His respect also extended to the arena that male Evangelical ministers usually 

reserved only for those of their own gender. According to Thompson, "he never knew a 

person who could 'pray so much Bible,' or showed so much familiarity with the 

Scriptures in general conversation as did she."108 

By the time Thompson returned to Kaw Mendi in February, 1853, Hannah had 

been at the isolated mission post for more than two years. She had already formed 

105Hannah's correspondence gives significant evidence of her close relationship 
with the Mendi people. She saw herself as a "mother" to dozens of children studying at 
the Kaw Mendi Mission (See Hannah More to Mrs. Sarah Tappan, 15 February, 1856, 
AMA), and they in turned perceived her as: their long loved friend & mother Miss More." 
(Daniel Decker to Hannah More, 11 April, 1856, AMA). 

106His 450-page volume, Palm Land, refers to Hannah More on more than two 
dozen occasions, but usually only briefly. 

107Hannah More to Lewis and Sarah Tappan, 13 November, 1856, AMA. Hannah 
maintains that she "had staid [sic] on the ground longer than any other of the Mendi 
Missionaries." 

108Rev. George Thompson, in Murray, History of the Town of Orwell, 64. 
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significant relationships with at least two of the Amistad women who lived and worked 

there, and with several of the adult males. 109 As many as eight or ten of the adult male 

Amistads continued to live at or near the Kaw Mendi mission, some of them employed in 

building projects at the site. But it is Hannah's descriptions of attending the weddings of 

the two women, Te-me (known to the missionaries by her "given" American name of 

"Maria") and Mar-gru (known as "Sarah Kinson") that provide fascinating glimpses into 

the struggle that many of the returnees experienced in attempting to reconcile conformist 

and submissive relationships with white Americans to their own independent and less-

restrictive heritage. 

The wedding of Maria to Thomas Bennett on July 1, 1852 was a decorous 

Christian ceremony celebrated in the school's chapel by Rev. James Cutler Tefft and 

attended by all the pupils. A larger crowd gathered later in the day at the groom's home 

for a wedding feast that curiously attempted to put a Western frame on a traditional tribal 

celebration. Though the official invitees were the other Amistads and a few friends, the 

house was "thronged & surrounded with natives in an almost uncovered state," Hannah 

reported to the wife ofthe AMA correspondence secretary back in New York. 110 

Obviously pleased with the primary role she had played in cooking for this very 

"American style" feast, Hannah boasted that the wedding dinner "was such as the country 

109Hannah's letters and George Thompson's published reflections (Palm Land) 
establish the presence of at least six of the Amistads at or near the Kaw Mendi Mission as 
late as 1855. Fabanna, Kinna, Margru [Sarah Kinson Greene], Te-me [Maria Bennett, 
"and others of the Amistads" were "choosing to live at the Mission, than away from it 
among their kindred" (Thompson, Palm Land, 233). 

110Hannah More to Mrs. Susan Tappan, 20 July, 1852, AMA. 
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people never before saw," including soup, roast pig, meat pies, breads, and the 

indispensable wedding cake. 111 

Hannah also rejoiced that the event had required the Mendis to conform to 

Western eating habits as well. 

I really felt that it did the natives good to sit at the table, & eat with knives 
and forks on plates, instead of sitting on the floor & eating from the same dish 
with their hands as is common in country. Br. Tefft dished it out & our cook, & 
school boys waited on the tables in order. You would doubtless have smiled 
could you have peeped in upon us, & beheld the sable sons, & daughters of 
Africa, peeping through every window, & door to see how Americans eat. 112 

Enforcing Western table etiquette through an event at which she was a primary authority 

as cook clearly served to restore a bit of the cultural equilibrium that she must have felt 

was lacking in the strange and exotic environment at the mission. "The whole affair," she 

informed Mrs. Whipple, "was conducted in a manner which surpassed my fondest 

expectation when I recollected we were among a savage people, at least many of them but 

little from barbarism." 113 

Not content with the relatively mild culinary imperialism of the Western-style 

wedding, Hannah and her missionary colleagues took the opportunity of the Bennett's 

wedding feast to reinforce the primacy of white American culture in specifically moral 

and religious terms. 

After dinner the conversation turned on the utility of Missions, in raising a 
degraded ignorant & superstitious nation, from the mire and pollution of crimes of 

111Ibid. 

112Ibid. 

113Ibid. 
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the deepest hue, and bringing them into the glorious liberty of children of God, 
which nothing short of the religion of Jesus our renovating password can do. 0 
let it soon ameliorate the condition of this sin-blinded race. We alluded to many 
particular cases of the transforming influence of the gospel on minds just 
[e]merging from the depths of moral night, with the halo of joy which illumined 
their spirituall [sic] day, & how they went to work for God with the same zeal 
they had previously served their own vicious propensities. 114 

Attending the wedding feast and partaking of the "American style" food was thus 

tantamount to acknowledging the superiority of white culture and Christian religion, 

acknowledgments with which the Amistads had been painfully familiar for more than a 

decade. Hannah clearly approved when Rev. Tefft took the opportunity to remind the 

bride and all the Amistads present of just how grateful they ought to be to their kind 

benefactors from America: . 
And Mrs. Bennet (said the Pastor) turning to the Bride arrayed in spotless 

white, were it not for the benefaction of this Mission or its patrons you might at 
this time be toiling in bondage more hopeless than the grave would be to you now. 
Yea let both the Bride & Groom with their associates returned captives, bless the 
hand that redeemed them & placed them as lights among their native people. 115 

The hand that had redeemed them, while ostensibly belonging to God, was clearly white, 

Christian, and missionary. 

Hannah's history of Maria's wedding feast underscores the contention of one 

modem scholar that most AMA missionaries in West Africa were engaged in relating 

"narratives of mastery," in which they passed along "unverified, unconfirmed rumors" 

about the returnees, and demonstrated the "paternalistic and condescending attitudes" 

114Ibid. 

115Ibid. 
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with which they viewed their Mendi hosts. 116 Missionary narratives of this type have led 

to an urgent call to "investigate which aspects of the [Amistad] story were retained, 

mutated, and reformulated in the local history of nineteenth-century Sierra Leone" and are 

recoverable through Mendi oral traditions that include folktales, songs and proverbs. 

Such research should be conducted in the hope that the "cultural memory of the Amistad 

may be perpetuated and lead to further reconstructions of events from that century." 117 

Oddly enough, the very missionary whose faithful record of cultural imperialism 

is so appalling to modern sensibilities also relates another Amistad tale that allows us to 

hear one of the only authentically African renditions of the Amistad narrative. Three 

months after Maria's wedding, Mar-gru (Sarah Kinson), one of the youngest of the 

returnees who had attended Oberlin College with Lewis Tappan's patronage and was now 

living at Kaw Mendi, married Edward Greene, a British-educated teacher from the 

neighboring colony of Sierra Leone. The Greenes' wedding feast was also "got up in a 

very good style," Hannah informed one ofthe AMA officers back in New York City, 

though she didn't indicate if she had been involved in preparing the food. 118 

During a one hour after-dinner dialogue which more resembled a tribal story

telling event than the expected entertainment of an American wedding celebration, 

Hannah heard an account of the entire Amistad event which was new to her. The 

wedding tale included facts, opinions, and even the dialect of the Amistads in a manner 

1160sagie, The Amistad Revolt, 56; 57-58. 

117Ibid., 57. 

118Hannah More to William Harned, 12 October, 1852, AMA. 
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that appears to have been duplicated nowhere else in the Amistad-related literature. 

Deciding to commit what she heard from the Amistads to paper because "I could obtain 

facts verbally from their own lips," she recorded a 2100-word account oftheir 

enslavement, voyage to Cuba, their seizure of the Amistad under the leadership of Cinque 

(or Singua, as Hannah calls him), their imprisonment, and their ultimate vindication. 119 

A close comparison of this wedding narrative with the earliest published accounts 

of the Amistad affair and with scholarly treatments since that time reveals that it contains 

genuinely new information related in no other document. While most of the period 

accounts focus on the physical facts of the Amistads' cruel treatment, their seizure of the 

ship and their subsequent legal sufferings, this narrative conveys new and important 

information about how the enslaved Africans felt, spoke, and acted up to and including 

the celebrated mutiny. 

This remarkable document is not the pristine oral history for which the modem 

historian could wish, however. Portions of the tale were translated and interpreted by 

Rev. Tefft, "with the assistance of the Amistad Captives present." Interpolations by 

Hannah also intrude. But in remarkably long passages of the narrative, the Western 

voices recede, and one hears an authentically African and Men dian version of the story 

which has been obscured in most scholarly and popular versions of the tale. 

The major details of the Amistads' wedding feast narrative quite naturally agree 

with the versions that were then circulating in America: to be believable at all, there must 

119Ibid. The author plans to submit this previously unknown account of the 
Amistad affair, with commentary, to a professional journal after the completion of this 
dissertation. 
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be at least some points of congruence. Other pieces reveal viewpoints that apparently 

were never included in the Western versions. Some number of the Amistad captives were 

enslaved by stratagem, for instance, having been induced to visit a large nearby river to 

see the large "Spanish canoe" (the slave ship). "It was such an one as had never been seen 

on their Rivers," Hannah records, "and ere they were aware they found themselves sold 

into slavery-just as they were on the point of leaving the vessel as Freemen." 

The wedding tale also underscores the leadership role played by Cinque (Singua) 

among the captives during the three-and-a-half month journey from the Gallinas River to 

Cuba. As Hannah records it, "Singua tried various ways to animate and keep up the 

depressed spirits of his countrymen."120 Then, in an aside which underlines how seriously 

she was attempting to convey the actual voices she heard around the banquet table, she 

adds-"! will give you part of the first speech he made on deck, in his native dialect which 

the people do not love to spoil by translating into Eng." 121 

Brothers! We are from the same country-Keep up your Spirits! These 
sad faces bode no good for us freeborn Mindingoes-Is not ours a bold warlike 
nation? We may be somebody-who knows but we may be freemen yet? Any 
how let us make the best of our condition. 122 

Retelling the tale was itself a difficult experience for some ofthe Amistads, at 

least as Hannah recounts it. Apparently noticing the downcast faces around the table as 

the familiar story unfolded yet again, she noted: 

120Hannah More to William Harned, 12 October, 1852, AMA. 

121 Ibid. 

122Ibid. 
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Well they might feel sad, but who can portray the depth of their misery 
when they found themselves bond men & women on a strange land far removed 
from all they valued on earth. Torn from the bosom of their parents, their brothers 
and Sisters, & native land. They tell me their hearts were in the depths of the 
ocean, & they could not remember particulars now, & I need not ask for them. 123 

Hannah's seeming faithfulness in recording what she actually heard at the table is 

evident in her inclusion of another speech, reportedly from the Mendi original, that 

neither reflects well on the Christian religion nor suggests any particular attraction to it on 

the part of the captives. While on board the slave ship that transported them from Africa 

to Cuba, but before the seizure of the Amistad, the captives listened to encouragements 

their captors could not understand: 

Luboo an old man addressed them very pathetically in their native tongue, 
saying, 0 my Mendian boys! When we lived in our good old homes no body 
every conquered our nation, & even now we are not taken by fair means. Have 
you all been true to the gods? true to the great prophet? If so what have we to 
fear? Though they have taken from us our greegrees & charms, & told us Jesus 
Christ of whom we heard was a fool still we will cling to the religion of our 
fathers, & some of their numerous gods may look on our sufferings and relieve us. 
It is useless to waste our time, & energies in vain repinings. Let us make the most 
of our lives while we have them. 124 

The eloquence of Cinque, the leader of the Amistad uprising, after his 

imprisonment had been noted in almost all the published versions of the story that 

appeared at the time of the trial in major Eastern newspapers, though the veracity of much 

of what is recorded there is highly questionable. 125 The Amistads' account of the same 

123lbid. 

1241bid. 

125Maggie Montesinos Sale, The Slumbering Volcano: American Slave Ship 
Revolts and the Production of Rebellious Masculinity (Durham, North Carolina: Duke 
University Press, 1997), 76-77. 
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story thirteen years later points to the leadership and the rhetorical skill exercised by the 

Mandingo prince in rallying his companions at a crucial moment in their attempt to seize 

control ofthe vessel: 

The Capt. soon made his appearance armed with deadly weapons, at sight 
of him many of the affrighted slaves leaped overboard but still held on to the 
mouldings of the Ship. Again all the eloquence of Singua was needed. He 
exclaimed "oh! my people! Why are you so foolish! Do not throw away your 
lives! Come back and quit yourselves like men! You can but die in doing this, & 
if you commit yourselves to the deep death is inevitable-the Sea Monsters will 
devour you! Come back my brethren, my brave Countrymen"! At this they came 
back. The Captain had been kept at bay during this speech though he understood 
not a word of it. 126 

The remarkable common ingredient in the three major speeches of Hannah's 

account of the wedding tale is that they were not intelligible to Westerners as originally 

given, specifically to white men. Even when she recorded it, Cinque's first speech is 

"spoiled" by translating it into English; Luboo's impassioned speech in praise of the old 

ways and the old gods carries its emotional weight (for he said it "pathetically") because 

it is delivered in Mendi; Cinque's inspirational speech at the moment of mutiny means 

nothing to the besieged Amistad captain, who can speak English and Spanish, but not 

Mendi or Mandingo. As Hannah records the story, the Amistad captives have 

agency-power-because they can communicate-and communicate with great 

effectiveness-in a manner undiscoverable by the apparent power-brokers. That same 

agency and power was clearly re-experienced in the re-telling that occurred around the 

banquet table, even while the efforts of "John Q. Adams their eloquent advocate," "a 

126Hannah More to William Harned, 12 October, 1852, AMA. 
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venerable grayhaired man" were duly noted and appreciated. 127 

Most revealing, however, is the insight this episode gives us into the 

transformation that Hannah More herself seems to have been experiencing in her own 

attitudes toward both the Amistads and the host culture in which she lived and worked. 

As a wedding feast attendee, the white scribe had accustomed herself, however briefly, to 

a secondary role, even to Africans and former captives about whose moral character she 

was still at least occasionally in some doubt. It was manifestly their story-and their 

victory-which she was recording, and one in which neither she personally nor any of the 

other white missionaries at the table could claim any significant share. The Amistads' 

story was enormously empowering to them, which is probably why it surfaced again at a 

public event which so obviously bore the imprint of Western cultural and religious power 

among them. Hannah's rendition of the Amistads' "hour of power" contradicts the 

assertion of one modem scholar that "the victory they had celebrated in America all but 

dissipated once they reached their native land."128 Thanks to Hannah's record, we see 

these long-suffering former captives still celebrating their remarkable victory more than a 

decade after the events transpired. 

The Power Outside Kaw Mendi 

Hannah's confidence in her own ability to survive the devastating impact of 

malaria on the Kaw Mendi missionaries gradually increased through her tenure: she alone 

1271bid. 

1280sagie, The Amistad Revolt, 1 00-101. 
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among the group of four females had survived the first year. From the outset, however, 

she never seemed to doubt her ability to handle the variety of tasks that fell to her because 

of the death or disability of her mission colleagues. When native teachers were 

unavailable or unworthy, she taught in the mission school, with lessons beginning at 6:00 

a.m. 129 When ordained clergy were away on trips or (as was frequently the case) 

"recruiting" their health on Sherbro Island or at Freetown, she preached at Sunday 

services, led out in mid-week prayer meetings, and itinerated at nearby village worship 

services. 130 Her continuing role as the primary medical care-giver at Kaw Mendi has 

already been noted. When the station was more adequately staffed, especially after the 

arrival of George Thompson and a new group of colleagues in February, 1853, she 

continued as preceptress of the girls' boarding facility, general manager of the central 

Mission House, instructor for daily classes in sewing and household arts, and the leader in 

several "ladies' societies" that encouraged temperance and appropriate dress among 

native women. 131 At other intervals, she functioned as primary cook for the one hundred 

or more persons, native and American, who ate their regular meals at the Kaw Mendi 

station, especially when, as she related to her niece and nephew in Connecticut, "our 

Cook is an ignoramous & I have to do or see done all but the plain cooking." 132 

129Hannah More to her Father & Mother, 18 March, 1851, AMA. 

130Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW; Hannah More 
to the Committee ofthe A.M.A., 16 February, 1856, AMA. 

131 See Hannah More to her Nephew and Nieces, 10 February, 1852, BACK; also 
Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

132Hannah More to Nephew & Nieces, 10 February, 1852, BACK. 
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In short, there was little that she could not do and did not do at Kaw Mendi, even 

though her letters and Thompson's published record indicate that she also experienced 

bouts of "intermittent bilious fever" (malaria). Yet for all the self-confidence that 

resulted from her perception of having been divinely called to serve in Africa as well as 

her own amazing industry, Hannah was clearly troubled in her early years at Kaw Mendi 

by a profound sense of racial and gender vulnerability, especially after the deaths of the 

three females who had made the trip with her. In three letters written during her first two 

years, she highlighted her doleful distinctiveness. "I am the only white woman for 

hundreds of miles of here," she wrote to younger relatives in Connecticut, "& as people 

pass the streets they frequently stop & gaze at me." 133 Maria's wedding feast, on which 

she had labored so much, included its own moments of vulnerability: "Their eyes were 

big with wonder especially as they gased [sic] at the white woman who is an anomaly 

here .... "134 Five weeks later, she elaborated on her sense of isolation to adult female 

cousins in Willington: 

Imagine how you would feel if you were hundreds of miles as I am from 
any other white woman? It is now near a year since I have seen a white female. I 
am such an anomaly here that as I raise my eyes from my writing even now I 
behold people in the road gazing at me with mute astonishment! You may 
wonder at this till I tell you may of them have never seen a white woman & that I 
am not one among a thousand, but one among many thousands of colored ones in 
Africa at our Station among the Mendians. I think I should feel very lonely was 
not my time so fully occupied with the important duties which devolve on me as a 
Missionary among a heathen people who have long been groping their way in 
midnight darkness with nothing to spell out their duty to God, but the dim light of 

133Ibid. 

134Hannah More to Mrs. Susan Tappan, 20 July, 1852, AMA. 
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nature. 135 

Even four years after arriving at Kaw Mendi, after the deaths or departures of a second 

round of female missionaries, Hannah again keenly felt that she was "a stranger in a 

strange land." 

It is now almost a year since I have seen the face of a white female but 
why speak of that as before when all the Sisters died who came out with me. I 
was alone 16 months. I only allude to it that such as mourn over my loneliness 
may know that very little time has been taken to brood over it. Indeed I have 
scarce found time to feel myself alone. 136 

It was female companionship, particularly with women who shared her racial and cultural 

characteristics that Hannah missed most in Africa. Relationships with other white 

females perhaps approximated the sisterly bonds that had been the dominant chord in the 

home of her youth and childhood. She appears to have allowed herself a fuller range of 

emotional expression with other women than was true of her mostly professional dealings 

with men. 

Relationships with male colleagues (other than George Thompson) were 

frequently difficult, for Hannah continued the habit she had established while working in 

the Cherokee Mission of addressing them without the usual cultural deference to their 

greater wisdom and authority. In addition, the men of the Mendi Mission seemed 

incapable ofthinking about their lives without the presence of wives, and looked upon 

single females primarily as prospective brides. One, a medical doctor, was required to 

marry the young woman with whom he created a scandal. Another married four times 

135Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. 

136Hannah More to American Missionary magazine [?], 11 March, 1855, AMA. 
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during his tenure, finding replacement consorts among white American women and 

educated Sierra Leonean females. 137 Yet another, an African-American escaped slave, 

married one of the single women employed by the mission, but was ultimately sent home 

because of reports of his infidelity. 138 Rev. Tefft remarried after the death of his first 

wife, and brought his bride back to Africa. 139 Daniel Flickinger married Susan Woolsey, 

one of the few other single women to have survived any length of time at Kaw Mendi, 

and took her away to the Good Hope Station a week after the wedding. 140 

Hannah's sense of her divine call, while never specifically linked by her to a 

command for celibacy, must have certainly included that requirement as she understood 

it. Her nearly total suppression of references to either her own body or her sexuality 

during more than thirty years of correspondence underscores the likelihood that she 

perceived the celibate state to be the natural condition of one who had been "consecrated 

to the Lord from the womb." 141 The persona that she adopted in virtually all her 

communications with employers, family members, and fellow religionists made it 

137Hannah More to Mrs. Sarah Tappan, 15 February, 1856, AMA; See also 
Thompson, Palm Land, 362. Of the two accounts of Dr. Cole's behavior with Miss 
Aldrich, Hannah's is significantly the more detailed and indicting. For background on 
JohnS. Brooks' marriages, see DeBoer, Be Jubilant My Feet, 116-120. 

138Samuel Gray's circumstances are also discussed in DeBoer, Be Jubilant My 
Feet, 117-118. 

139Thompson, Palm Land, 299. 

140lbid., 369. 

141 See the discussion of this important feature of Hannah's self-understanding in 
Chapter One, 8-1 0. 
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apparent that she did not think of herself as "the marrying type." That same persona very 

likely also created bonds of affection with other single women who had chosen similarly, 

and in whose company she believed she could safely express her deeper emotions without 

risk of romantic confusion or sexual encounter. 

The world beyond the fence of the mission compound at Kaw Mendi must have 

initially seemed overwhelmingly male-dominated, black, and violent to the Connecticut

bred schoolteacher, a constellation of differences that evoked some of the only 

expressions of actual fear that can be found in her dozens of letters from Africa. In a 

letter to her parents just two months after arriving at the Station, she noted the nearby 

presence of a petty African chief- "King Burawa of Yissana" whom she reported "has 40 

wives I think." "Poligamy is practiced to an alarming extent."142 

Two years later, when tribal massacres occurred in the vicinity of Kaw Mendi and 

the violence even invaded the mission compound, she saw the threat in highly personal 

terms: "I think I do not fear death at all by the war," she scribbled in a note to New York, 

"but I have feared to be taken captive by some of these base kings who have so many 

wives. I should a thousand times prefer an innocent death." 143 Her own choice for the 

celibate existence notwithstanding, she clearly recognized that the "anomaly" of her 

identity as the only white woman for "hundreds of miles" placed her in a particularly 

vulnerable position during episodes of warrior violence. Death compared favorably to the 

imagined horrors of harem life. 

142Hannah More to her Father & Mother, 18 March, 1851, BACK. 

143Hannah More to George Whipple, 23 December, 1852, AMA. 
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When given the opportunity to deliver a homily at a school-sponsored 

"exhibition" in an upriver village, Hannah chose to speak about topics that adversely 

affected the status of women in Mendi society: "I also spoke against Slavery War, etc. 

through an interpreter, & with a view to raise woman from the degradation to which she 

is doomed in this barbarous people."144 The boys of the mission school, who had almost 

certainly been prepared for their part in the same exhibition by Hannah, recited a dialogue 

in the Mendi tongue that probably reflected more of her loathing of male social control 

and coercion than their own. The structure of the argument and the use of Scripture is 

characteristically hers, though her colleague Thompson may have had a role in it as 

well. 145 The announced topic was "Polygamy," but the subtext was out-of-control male 

sexual power: 

W.---- Did he [God] then intend that man should have but one wife? What! only 
one? 

J.---- Yes one wife, and only one, is his wise and good law. If it would have 
been better for man to have many wives, a wise and good God would have 
so created mankind at first, because he desires the greatest happiness of his 
creatures. 

W.---- Do you mean to say, then, that it is better here in Africa for every 
man-poor and rich, small and great, slave and king-to have but one wife? 

J.---- Yes, far better; for we can not be profited by going contrary to any of 
God's established laws. 

W.---- But I think that one wife would not do for me; I could not gratify my 
desires unless I had plenty. 

J.---- Yes, and make a beast of yourself; nay, it is below the beasts. 146 

144Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

145Hannah More to George Whipple, 23 December, 1852, AMA. 

146Ibid. 
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Male sexuality, warlike behaviors, and male coercion of women were clearly 

linked in Hannah's thinking, and the net effect was a cloying sense of personal and 

gender vulnerability. On the previously mentioned school trip, she felt victimized by 

African males who enjoyed her discomfort and inability to exert control: 

As we passed Thiazine we were hailed from the shore! And on inquiring 
what was wanted orders came from the king that our Mission Boat must come to 
the landing that the king and people might behold the white woman. I felt rather 
indignant at first, & tried to persuade our Capt. not to stop, but as I was the only 
white person in the Boat my entreaties were useless, & I was exposed as a show to 
the ignorant rabble. 147 

Even a dozen years later, after another tour in Africa, she reported to a cousin that at Kaw 

Mendi she had felt "surrounded not only with Idolators, but what was more, 

Mohamedans, with their heathen customs and practices and vices too vile to express. 

And wives as menial slaves to row them in boats, and raise their provisions." 148 

Male social and cultural coercion was detestable to Hannah, who adroitly 

recognized the intimate connection between slavery, violence, marriage patterns and 

women's inferior status in Mendi culture. At times, however, the threat posed by males 

was neither institutional nor progressive, but immediate and unavoidable. One modem 

scholar of the Mendi Mission refers to the "omnipresent native war" that surrounded the 

Kaw Mendi station: another identifies the "cultural pattern" of warfare that pervaded 

Mendi society. 149 "Ambush wars," often expressly for the purpose of seizing persons as 

147Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

148Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

149DeBoer, Be Jubilant My Feet, 117. See also Kenneth Little, The Mende of 
Sierra Leone: A West African People in Transition (London: Routledge & Kegan Paul, 
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slaves to either perform menial labor or to sell to coastal traders, were "almost perpetual" 

during the five years Hannah worked for the AMA there. 150 Two days before Christmas, 

1853, she hurried off a note to George Whipple in New York City: 

The war is all around us, & what destiny awaits us is wholly unknown, 
except to him who knoweth all things, as far as we can see. A party of warriors 
are now here-They look savage enough armed with Cutlasses, knives, leopards 
teeth & greegrees &c. A chill came over me as they landed, notwithstanding the 
thermometer stood at 88 deg.-I am willing to own some timidity-Still I do not 
suppose there is a native woman in the region with half so much courage as I 
have. They flock to me to let them into the house and yard for protection. Unless 
our God takes care of us the Mission will surely be plundered. 151 

On Christmas Eve, the night was anything but silent. The threat, if anything, seemed 

even worse: 

The war men are here disturbing our peace-The signal gun is fired, & the 
war hom sounding, & the confusion so great I must leave my writing & secure my 
portfolio, & writing implements, ere I am carried captive. I can only commit our 
case to God & in him I trust implicitly. 152 

Frequently alone at the Kaw Mendi station while the male clergy were recovering 

from illness on the coast and visiting other stations, or accompanied only by indigenous 

teachers, the woman who had never biologically been a mother was required by 

circumstances beyond her control to play the classic maternal role. Hannah's quick 

thinking and supplies on hand from America averted at least one calamity: 

1951 ), 28-29. 

150A. P. Kup, Sierra Leone: A Concise History (New York: St. Martin's Press, 
1975), 184; Little, The Mende ofSierra Leone, 37. 

151 Hannah More to George Whipple, 23 December, 1852, AMA. 

152Ibid. 
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Kalifah, king of Bahmah or Calipha his Mohamedan name, came to the 
mission in the absence of the brethren, with 300 armed warriors, demanded a 
present,-they brandished their swords, spears, cutlasses & knives, and played their 
martial forms of warfare, sounding their rams horns, and eastern music while the 
frightened mission children got hold of my clothes for protection. I told them they 
were safe as I was, and that God alone could protect us. A piece of cloth enduced 
[sic] them to go away till the return of the Missionaries. 153 

On other occasions, there was little she could but witness the horror unfolding within 

yards of her residence in the iron-framed Mission House: 

The dead were strewed from Bahmah to near the Mission & those alive 
fled like tigers from guns & dogs .... The dead carcases were offensive on the 
extreme, when we rode or walked out notwithstanding the numerous carrion birds, 
& camiverous [sic] animals, Jackalls &c. that prey on them. The missionaries 
went to the king and asked permission to bury the dead bodies, but Calipha 
refused, saying it was against Mohometan laws to give any burial to their enemies. 
'Let the jaguars devour them,' said he. 'Let the enemies of the Mussulmen 
perish.' 154 

Though she clearly did not like that quality in herself, Hannah could be excused 

for the "timidity" that caused her to blanch at the thought of massacres, real or potential. 

Her male missionary colleagues at least had the implied protection of the friendly British 

administration in the nearby colony, and the threat that white vengeance would be 

wreaked on any group that harmed them. 155 A single woman like Hannah, left for months 

at a time by those colleagues in a chronically violent environment, might disappear 

153Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

154Ibid. 

155Though he wished to disassociate the Kaw Mendi Mission from "all civilized 
governments, and depend alone on the Lord and the power of his Gospel, for protection 
and success in our labors," (Palm Land, 45), Thompson could not have been entirely 
unhappy to know that British troops and marines would be willing to sail up the Jong and 
Little Boom Rivers as far as Kaw Mendi, which they once did to help the Mission collect 
on a debt owed it (Palm Land, 44-45). 
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entirely before they or their imperial protectors roused themselves to investigate what had 

happened. Though the "G. and Coffin" she brought with her from America probably 

found their intended uses with one of her unfortunate female colleagues, the thought of 

the only furniture that had accompanied her across the ocean was obviously never far 

from Hannah's consciousness. 

Negotiating the Spirits 

The frustration felt by Hannah More and her mission colleagues at Kaw Mendi 

about their slim success in gaining converts for the Christian message they espoused 

could scarcely be masked, even when the fund-raising requirements of the AMAin New 

York City demanded positive reports. 156 After a decade of mission activity at Kaw 

Mendi, and a financial investment that certainly drew deeply on the Tappan fortune, there 

were only three dozen native members of the "little church" at the station, and barely 

twice that number among all the AMA congregations in the Mendi Mission. 157 Put 

another way, and in a way that would have been quite readily understand by the 

tribespeople of the region, there were about as many communicants in the Kaw Mendi 

church as there were teeth in one jaw of any of the large crocodiles that lurked in the 

Little Boom River just off the Kaw Mendi wharf. Even at its most flourishing-with an 

156See Hannah More to George Whipple, 5 August, 1853, AMA. and Hannah 
More to George Whipple, June, 1855, AMA. Hannah in both ofthese letters takes pains 
to defend George Thompson against claims that he gave too positive a picture of progress 
at Kaw Mendi and in the Mendi Mission generally. 

157Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. Thompson, 
Palm Land, 452. 
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iron and brick Mission House, a garden of roses and American flowers that made "our 

garden at Kaw Mendi the beauty & wonder of all that Section of Country," and cleared 

carriage roads that allowed the station females afternoon rides in the American-style 

buggy to "get some air"-the mission enterprise at Kaw Mendi was never more than an 

isolated colony into which one stepped from a landscape and a culture that had little 

affection for either its message or its methods. 158 

One is struck, nonetheless, by the relative accuracy of the descriptions Hannah 

and her colleagues gave of the native religion they encountered in and around Kaw 

Mendi, descriptions confirmed by modern scholarship about nineteenth-century Mendi 

religious practices and beliefs. 159 It is true that some of the male missionaries of the 

Mendi Mission may have had in view the potential sales value of their descriptions to an 

American public hungry for almost anything African and exotic. Their ample 

descriptions of Mendi culture, food, landscape, customs, and religious traditions gave 

their subsequent volumes (published in America) an appeal that would never have 

attached to their journal entries about preaching or managing a school. 160 Hannah, on the 

158Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

159Useful resources for understanding nineteenth-century Mendi culture include 
W. T. Harris and Harry Sawyerr, The Springs of Mende Belief and Conduct (Freetown: 
Sierra Leone University Press, 1968); Kenneth Little, The Mende ofSierra Leone: A West 
African People in Transition (London: Routledge & Kegan Paul, 1951 );. Darrell Reeck, 
Deep Mende: Religious Interactions in a Changing African Rural Society (Leiden: E. J. 
Brill, 1976). 

160See Thompson, Palm Land, v-vi. Thompson's preface makes it entirely clear 
that he is very much aware of the commercial appeal of his volume to Americans. 
Confirming his estimate, Palm Land went through at least three editions by 1860. 
Interestingly enough, Hannah's nephew, Samuel J. Whiton, who later served under AMA 
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other hand, never seemed to sense that her jottings about Mendi religion would ever be of 

interest to anyone beyond the intended recipients of her letters. 

Most of Hannah's observations, as could be expected, were recorded in her early 

months at Kaw Mendi, and most of them were uniformly unflattering to the customs she 

witnessed. Indeed, at times she appears to heap up adjectives to underline her abhorrence 

of native religion. The Mendi people generally were "a degraded ignorant & superstitious 

nation," Hannah wrote to George Whipple's wife in New York City, who must be raised 

"from the mire and pollution of crimes of the deepest hue," "which nothing short of the 

religion of Jesus our renovating password can do." They are a "sin-blinded race" whose 

minds are "just emerging from the depths of moral night." 161 She was irritated, she 

recorded, that on that very morning she wrote to Mrs. Whipple, 

I was awaked by doleful lamentations, a bitter heathen cry for a father who 
was dead. At first it frightened me & I rose in haste, but soon found they had 
employed such as were skilled in wailing. When will these heathen practices have 
an end. Pray for us that we may be instrumental in hastening the time. 162 

A moment's reflection might have reminded Hannah that the doleful lamentations which 

so upset her were a part of almost every traditional culture, including the ancient Hebrew 

one, for mourners just as loud and skilled had been employed in the New Testament story 

sponsorship in West Africa when Hannah returned to Africa as an independent 
missionary in 1862, also wrote a volume of observations. His Glimpses of West Africa, 
with Sketches of Missionary Labor (New York: American Tract Society, 1865), proved to 
have less enduring appeal than Thompson's longer work. 

161Hannah More to Mrs. Susan Tappan, 20 July, 1852, AMA. 

162Ibid. 
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of the funeral of Lazarus, one of Jesus' closest friends. 163 

Another frightening noise while she had been sleeping had further persuaded 

Hannah of the irrationality of all the passed for religion among the tribes she had come to 

serve, though it took some considerable effort on her part to persuade those who lived 

under the same roof with her of the same thing. One of the "large girls" (probably an 

older teenager) who lodged at the Mission House had been visited by a nighttime "witch," 

who, as in classic Mendi lore, had "tried to strangle her." 164 The girl shrieked, awakening 

the entire boarding facility, and Hannah "soon ascertained the cause & enforced silence as 

it was near midnight." 165 

Belief in nighttime witch visits, particularly in the form of birds or snakes which 

could, vampire-like, suck the blood from a child and take up residence in the child, was 

an unshakeable element of Mendi animism, and clearly continued to influence even those 

who had stepped into the Christian colony on the riverbank. 166 According to Mendi 

belief, the inhabited "witch-person" could be struck with infantile paralysis, or could 

grow up to do the bidding of the malevolent force within. Elaborate rituals in traditional 

Mendi religion concerned themselves with identifying such persons and blunting or 

163John 11:19,31-33, KJV. 

164Hannah More to Mrs. Susan Tappan, 20 July, 1852, AMA. 

1651bid. 

166W. T. Harris and Harry Sawyerr, The Springs of Mende Belief and Conduct 
(Freetown: Sierra Leone University Press, 1968), 73-75; Little, The Mende of Sierra 
Leone, 231-232. 
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reversing their power. 167 

Hannah discovered in the witch visit, however, a "teachable moment," and 

apparently assembled the now thoroughly-awake dormitory of girls in the middle of the 

night to "show them the absurdity of any such thing." 

I told them I had never seen a witch & never expected to see one. I 
pointed them to their fastened doors & explained how utterly impossible it must 
be for a witch to enter & grapple with any one. I examined the girls [sic] neck & 
told them there were no marks of violence there. I told them I never heard of a 
witch entering a Mission House, neither did believe they could do any such thing 
in an house where the daily worship of God was mantained [sic]. 168 

One can imagine that Hannah's girls were not entirely comforted by the news that their 

preceptress had never seen a witch, for she only rarely moved beyond the safe boundaries 

of the mission property except when on some distinctly evangelistic task. The exercise in 

Yankee logic and pragmatism must have had its intended effect, however, for Hannah 

twice recorded her triumph: "I represented it as so absurd that they have not dared to 

broach it since," she gloated to her female cousins in Connecticut. 169 To Mrs. Whipple 

she harrumphed, "I hardly think my ears will be troubled any more with witch stories 

from them." 170 

Hannah did not seem to lack for confidence in her ability to logically persuade her 

Mendi hosts to abandon their traditional beliefs in the animal and human spirits that acted 

167Little, The Mende ofSierra Leone, 231. 

168Hannah More to Mrs. Susan Tappan, 20 July, 1852, AMA. 

169Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. 

170Hannah More to Mrs. Susan Tappan, 20 July, 1852, AMA. 
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upon them and must be avoided or placated to go about daily life. Noting that she had 

seen (and accurately understood) "a number of pantheons or houses of idols" which 

served as localized shrines of animal and human deities, she opined that she was up to the 

challenge they represented. 171 Only her deficiency in language skill prevented her from 

personally effecting a seismic change in local Mendi religious practice: 

Could I talk fluently in the language I think it would be easy to convince 
them of its utter futility. Would it not seem foolish could you behold them as I do 
decked out with beads & leopards teeth, wearing their gewgaws [gree-grees, or 
fetish objects] and charms? They seem to pride themselves in being ridiculous, by 
tattooing and mangling their bodies so as to carry the scars as long as they live. 
They have the strongest belief in charms, incantations and even witchcraft. 172 

When Sissewoorah, a tribal king who lived near the Kaw Mendi Mission, was chased 

from his walled town and had to hide "in the wilderness amid some fetish grove sacred to 

his gods," Hannah found it incredible that even his enemies believed that he had 

legitimately claimed "sanctuary." The spot was "so sacred the superstitious bigoted 

soldiers dare not intrude while worship is being performed." 173 

Traditional Mendi religion was also indicted by Hannah and her colleagues 

because it did not inculcate a sexual code that corresponded to that of superior American 

Christianity. Hannah's colleague, George Thompson, wondered in print if the seeming 

failure of the mission to teach the value of chastity before marriage and monogamous 

171Thompson's description of these shrines or "idol houses" appears in Palm 
Land, 161, and comports with modem accounts by scholars of Mendi religion. 

172Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. As Hannah 
ought to have remembered, even some of her Puritan ancestors had been attracted to 
similar beliefs in the Bay Colony 150 years earlier. 

173Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. 
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sexual expression after marriage had a racial cause. "We have been much tried on this 

point, both among the children and the people," he conceded in his 1857 volume about 

life at Kaw Mendi. 174 "Many affirm that the propensity to licentiousness is much stronger 

in the African than in the Anglo-Saxon. I shall not attempt to decide the question .... " 175 

Modern scholars, while quickly discarding Thompson's speculations about racial 

"propensity," have nonetheless underscored the challenge that Hannah and her mission 

colleagues faced in attempting to enforce American mores. Many African languages, 

including Mendi, contained no word for "chastity,"and polygamous marital relationships, 

which the missionaries invariably viewed as adulterous, had long been the social pattern 

of West African culture. To the dismay ofthe AMA missionaries, "in the fight for souls . 

. . it often seemed that eros had vanquished agape." 176 

Traditional religion was also to blame for what Hannah referred to as the 

"baseness and treachery of this people." Grounded in the moral rightness of the Yankee 

174Thompson, Palm Land, 379. 

175lbid. Thompson would hardly have dared to note that the propensity for sexual 
indiscretion seemed fully as strong among the American missionaries as among their 
"pagan" hosts. As noted earlier, two missionaries were required to marry because of their 
intimacies, and then sent back to the U.S.; another was believed to be both physically 
abusive to his wife and unfaithful to her; and charges about sexual misconduct attached to 
almost every member of the Mendi Mission at some time or another, including Thompson 
(See Lewis Tappan note in 1856). Hannah More herself concluded that if she made a 
return trip to Africa, she would not want to work at a station with a male missionary, for 
fear that she would be viewed by the natives as only a "head wife."(Hannah More to 
Lewis and Sarah Tappan, 13 November, 1856, AMA). 

176DeBoer, Be Jubilant My Feet, 110. DeBoer also notes that "often the stronger 
force in the teaching by example that took place was on the side of the heathen rather than 
the Christian." 
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work ethic practiced in her home region, she found it maddening that workers might 

attempt to get more from their employer than they rightfully had coming to them: 

It is common when we have paid them for rice or some other article of 
food for them to call for their pay again affirming they have received nothing. 
Again our laborers when they have lost a week at a time & near half the month 
when it is up will say "I have lost no time." I verily believe that most of the 
country people would tell a falsehood if by so doing they could get a penny. (I 
mean those whom the gospel has not transformed). 177 

Native workers employed by the mission took firewood from the mission supply and 

vegetables from the station garden, Hannah complained. They skillfully played upon the 

mission's lack of good record keeping to enrich themselves, and could only be thwarted 

by determined effort: 

I thought br. Gray [Samuel Gray, an African-American missionary at Kaw 
Mendi] had done more for this people by making them work & earn what he paid 
them than had he given the same amount without their earning it. He has been 
very exact in setting off their lost time, & giving credit for every day they have 
worked & so has br. Tefft. And I can see no other correct way of doing justice to 
this treacherous people .... Br. G- puts down what they go to do, as well as 
when. Such a thing is exsentric [sic], but does [good?] here. I have laughed to 
hear him read off at settlement, such a day you went a fishing, Gone one week to 
cry for the death of your Sister &c etc. 178 

At some moments, Hannah's loaded language and intense irritation with native 

religion and its attendant mores suggests that she despaired of ever turning even the most 

promising African converts into recognizably Western Christians. As the pitiably small 

numbers of converts from the AMA' s efforts suggest, these may have been her more 

177Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. 

178Hannah More to George Whipple, 23 December, 1852, AMA. 
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realistic moments. 179 She undoubtedly could see what some of her mission colleagues 

saw-that real progress in reshaping the African religious mind into the thought processes 

of American Protestantism was the work of generations, not months or years. One of her 

mission colleagues, then the longest-serving of the Mendi missionaries, put the matter 

bluntly to the readers of the American Missionary: 

Their ideas [those of apparently "Christianized" Mendis] of our religion 
are simply these. They believe it to be a new system of greegree worship; and as 
they see that we have more fine things, more "money," as they call our necessaries 
and comforts of life, they conclude that our greegrees are more potent than theirs, 
and our devils wiser; but no idea of purity is connected with their notions of 
religion. They pray, but for what? They speak of their desire to be like us, to hold 
"God palaver," etc., but what does such language in their mouths mean. Their 
prayers are such as they make to their wood and stone, to the bugabug 
[cockroach], the devil, the tree, or their country fashion. They pray for wives, for 
slaves, for trade, for success in war, to be kept from witchcraft, to be helped by 
spirits and devils to hide their works in darkness, to be kept from palaver, from 
serpents, crocodiles, sickness and death; and they call upon God in connection 
with the earth, the reputed wife of their chief deity, and their idols. They pray, but 
they know not what they do. 180 

At still other times, however, Hannah seemed optimistic about the ultimate 

victory of Christian faith over traditional religion, especially when the latter would be 

confronted with the full arsenal of Christian warfare. These same Mendis would embrace 

the faith she cherished if only given a chance to experience the same positive influences 

that had been persuasive to her. To a young niece in Connecticut, she wrote about 

179See Thompson, Palm Land, 452, in which he identifies only eighty 
"communicants," three churches, six schools and one hundred "scholars" after fifteen 
years of mission activity by the AMA in the Mendi region. 

180John S. Brooks, American Missionary, X, (January, 1856), 18, in DeBoer, Be 
Jubilant My Feet, 109. 
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... these suffering Africans; many of whom have no Sunday schools, & no 
preachers to talk to them of the turpitude of sin, & warn them to escape it, as they 
would the Monster Slavery. Only here, & there on the country near the Seacoast 
are any Missionaries, while there are thousands who never saw a Minister of the 
gospel of our blessed Savior, and do not know there is such a day as Sabbath. 
When they hear preaching it is hard for them to understand it, and give up their 
bad ways, for they have been so long in ignorance & sin their minds are blinded, 
& hearts hardened against the truth, & they [are] slow to receive it. 181 

The other significant religious culture among the Mendi was Islam, brought to the 

region centuries earlier by traders from North Africa, but never more than a minority faith 

among the Mendi. 182 The period ofHannah's tenure at Kaw Mendi coincided with the 

middle years of a three-decade long period of Muslim resurgence in the region, however, 

including in the adjacent British colony of Sierra Leone. 183 Liberated and repatriated 

Africans in Westernized towns found the faith attractive as an alternative to the Christian 

gospel that they associated with enslavement and oppression, and individuals moved with 

relative ease between the minority Christian and Muslim faiths. 184 

In the West African interior, and in the region surrounding Kaw Mendi, Islam's 

influence was a function of tribal warfare, as both traditional and Muslim warlords 

181 Hannah More to Rosetta Back, 24 July, 1855, BACK. 

1820ne scholar has documented the presence of two kinds Islam in Mendi culture: 
"stranger Islam," which was primarily an economic force because of the impact oflslamic 
merchants who traded with Mendis, and "Mende Islam," in which elements of Islam were 
incorporated into the traditional Mendi animism. See Darrell Reeck, Deep Mende: 
Religious Interactions in a Changing African Rural Society (Leiden: E. J. Brill, 1976), 
77. 

183John Peterson, Province of Freedom: A History of Sierra Leone 1787-1870 
(Evanston, Illinois: Northwestern University Press, 1969), 245. 

184Ibid., 238-239; Kup, Sierra Leone, 62. 
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competed for control of the area's lucrative but illegal slave trade and its major avenues 

of travel. "Mahometans" (or "Mohamedans" as Hannah sometimes referred to them) 

were regular features of the cultural landscape that Hannah observed, and in some 

references to them she more or less objectively notes their rituals-prayer times, postures, 

Ramadan dietary habits, etc. 185 In other places, she loads on Muslims her most 

denunciatory language: they are a people of "heathen customs, and practices, and vices 

too vile to express."186 It was their faith, rather than the profit to be made from the slave 

trade, that "fostered" their "war like propensities," she believed. 187 The thought that the 

Kaw Mendi Station might come under the titular rulership of a follower of "the false 

prophet" filled her with loathing: 188 

I think we had better give up this Mission unless our Stations can be 
managed by our Missionaries, or christian rulers. It seems horrible to think of a 
base Mahomedan, propagating his religion with fire & sword at the head of a 
Mission Station. 189 

Muslims were objected to for their apparent invulnerability to the Christian 

message as much as for any specific practice. Routinely lumped with "heathen" and 

"idolaters" in Hannah's descriptions ofthe faiths of the region, they differed from their 

shamanist neighbors in failing to acknowledge the general superiority of Christian faith. 

185Hannah More to Lewis Tappan, 25 August, 1851, AMA. 

186Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

187Ibid. 

188Hannah More to George Whipple, 5 August, 1853, AMA. Hannah used this 
expression on several occasions to refer to the founder of Islam. 

189Hannah More to George Whipple, 23 December, 1852, AMA. 
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Hannah was certain that there was nothing sincere about their exhibition of their faith. 

The latter are the more tenacious of their religious tenets. Like the 
pharisees they love to pray standing in the streets to be seen of men. They reckon 
much on observing scrupulously their stated fasts and making a great show of 
will[?] worship. Though at the same time they fast days, they feast and carouse 
nights. Oh! how I detest to see the fantastical positions they assume as they count 
the rosary & repeat passages from the Koran. It looks too much like mockery to 
call it religious worship. 190 

Most troubling of all, however, was the Muslim unwillingness to grant that white 

Christians had chosen the best way of life, especially in the light of eternity. The 

certitude with which Mendi Muslims rejected the Christian faith in the here and now was 

a direct consequence of their belief that racial roles would be reversed in the hereafter. 

They believed that in the blessed state, only whites who had treated them well would even 

merit divine notice: 

This people profess to believe it was left at their option, whether they 
would suffer the lowest caste of degradation in this world & be rewarded with 
happiness hereafter, or be loaded with honors here and be punished with the most 
excruciating misery in the future; and allege, they wisely chose their suffering 
here, & white men their honors. They ascribe that as a reason why white men are 
rich & learned etc. In the future state they expect to be the great, wise, & learned 
men,-and that white men will be left to suffer bondage and indescribable 
misery-except such as have given presents to their Chiefs, to such will be 
granted the honor of serving at the feet of their Colored Masters in heaven. Alas 
for the superstition of this people! 191 

As was noted in the previous chapter's discussion of Hannah's encounter with 

traditional religion among Native Americans, she seemed discomfited by the seeming 

security in which many adherents of indigenous faiths rested. The mythology of the 

190Hannah More to Sisters Eldredge, 31 August, 1852, WEIGOLD. 

191Hannah More to Lewis Tappan, 25 August, 1851, AMA. 
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Protestant missionary cause had expressed its central tenet in Bishop Heber's celebrated 

hymn: 

From Greenland's icy mountains, from India's coral strand; 
Where Afric's sunny fountains roll down their golden sand: 
From many an ancient river, from many a palmy plain, 
They call us to deliver their land from error's chain. 192 

When the objectified "they"-the heathen, the pagan, the Muslim-did not call for 

deliverance, and in fact, professed to be in no particular need of salvation from or to 

anything, Christian missions-and missionaries-could no longer pretend to be responding 

to calls for help. The nature and identity of Christian missions as assertive, even 

aggressive extensions of organizational, denominational, and even nationalistic ideals, 

complete with their own kinds of chains, became all too apparent when they were 

followed by military and political interventions from the governments of the sending 

countries. 

If as the twentieth-century missiologist J. H. Bavinck once said, "You have not 

fully understood another person's religion until you have felt the tug of it in your own 

heart," then Hannah More's understanding of the traditionalist faiths she encountered in 

Africa was always destined to be limited and partial, despite her fairly accurate 

descriptions of the practices and rituals she observed. 193 The thought of allowing any 

192Reginald Heber, "From Greenland's Icy Mountains," in The Church Hymnal 
(Takoma Park, Maryland: Review and Herald Publishing Association, 1941), 445. 

193Bavinck's statement, made nearly sixty years ago at a missions conference, was 
cited in a missions class by Dr. Russell Staples at the Seventh-day Adventist Theological 
Seminary, Andrews University, Berrien Springs, Michigan in 1981. It represents an 
important insight about cross-cultural communication and ecumenical understanding. 
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other faith than that of her Protestant heritage a moment's tug at her heart was an 

intellectual impossibility for Hannah, even as she explored new ways of understanding 

the Christian message within the frame outside of which she would not and could not go. 
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Chapter Four 

'Such wrestlings for sinners': 
The charisms and conflicts of a powerful woman 

It stands to reason that Hannah More's long association with Oberlin attendee and 

fellow missionary George Thompson would have made at least some impact on both her 

personal theology and her openness to "new measures" in promoting the salvation of the 

"heathen" for whom she labored. 1 The surprise, for a woman who had never previously 

seemed to waver from the Calvinism of her Connecticut heritage, was that the movement 

was as rapid and direct as it seems to have been. As discussed in Chapter One, Hannah's 

10berlin College records underscore George Thompson's long association with 
the institution and its leading personalities. He entered the preparatory program in 1835 
at age eighteen, and continued his education at the Oberlin-affiliated school at 
Austinburg, Ohio before enrolling in the Mission Institute at Quincy, Illinois. 
Incarcerated in Missouri for five years as a result of his abolitionist activities, he declared 
that Asa Mahan's Christian Perfection had been "a source of unspeakable peace and 
consolation." (Thompson, Prison Reflections, 157). After his release in 1846, he returned 
to Oberlin and a theological course. His ordination interview in April, 1848 was 
conducted at the Rooms of the AMAin New York City, with George Whipple and Lewis 
Tappan in attendance. After his tours in Africa, he settled at Oberlin for another four 
years (1856-1860), and returned there to spend the last fourteen years ofhis life. He died 
in 1893 at age seventy-five. (See Oberlin College to Wilbur H. Oda, 2 October, 1952, 
Oberlin College Archives). 

290 



baptism at age six and her exposure to the revival preaching of Asahel Nettleton had 

attached her to the Congregational faith of her family and of New England. She had been 

an active member of her local parish, and experienced a religious conversion at just about 

the same age as most of her devout Congregationalist young adult peers did. 2 Through all 

her peregrinations to various employment and educational sites until leaving for Indian 

Territory, she had maintained her membership in the Union Congregational Church, 

transferring it only to become a member of the mission churches at Dwight Mission and 

the Mount Pleasant stations. From 1849 onward, her membership remained in her 

hometown church, even as she worshipped with other Congregationalist communities in 

Richland, New York, at Kaw Mendi, and at Oberlin. 

Into the form of her Congregationalist faith, however, a new substance was being 

poured, and the changes seem to have been accelerated by her close working relationship 

with George Thompson, one of the few males with whom she maintained a friendly and 

lengthy association. Though she undoubtedly knew of Thompson by reputation (and 

most Evangelicals did, owing to his vivid account of his incarceration in a Missouri 

penitentiary for five years for aiding slaves to escape), she had not apparently met him 

until Thompson returned to Kaw Mendi in February, 1853, at the head of a supplemental 

band of AMA missionaries.3 

Thompson, 35, had already served two and a half years in Africa, during which he 

2See the discussion of Hannah's early spiritual life and conversion at age eighteen 
in Chapter One. 

3Thompson, Palm Land, 22. 
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had succeeded in quieting the din of tribal warfare to some extent around the Kaw Mendi 

Mission by persuading tribal leaders that the Mission itself was a boon to them, regardless 

of who controlled the territory.4 A modest, energetic and optimistic man who seemed to 

have survived his ordeal in Missouri with remarkable good grace, Thompson was an 

ordained Congregational clergyman whose high profile as an unquestioned abolitionist 

made him a natural choice for the superintendency of the AMA's largest and most visible 

station in West Africa. 5 His ties to both Oberlin College, where he had spent most of a 

year studying prior to his imprisonment, and to the leaders of the American Missionary 

Association, who had personally participated in his ordination interview, further added to 

the reputation of a man clearly "on the way up. "6 

The breadth of theological perspective within Congregationalism by the early 

1850s ranged from classically Calvinist understandings of God's sovereignty and human 

depravity through the more progressive and flexible theologies of Nathaniel William 

Taylor and Charles Grandison Finney to the more liberal views of Horace Bushnell. 

Along the way were new perspectives about the possibility of human participation in the 

drama of salvation which moderated the historic Calvinist position that the election of the 

righteous was exclusively a function of divine choice. Oberlin College, where Finney 

4Little, The Mende of Sierra Leone, 23. 

5Kaw Mendi was the earliest settlement of the Mendi Mission, and dated from 
1842 when William Raymond and the Amistad survivors established a presence there. 

6A transcript of Thompson's ordination interview is available in the Oberlin 
College Archives. Lewis Tappan is listed as the "scribe" for the occasion. (Minutes of 
the Examination of Geo. Thompson, 6 April, 1848, OBERLIN). 
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served as president, became a center of these more "methodistical" understandings of 

human participation, culminating in an understanding of human perfectibility increasingly 

diverging from historic Calvinism. 

George Thompson's attendance at Oberlin no doubt attracted him to the emerging 

doctrines of perfectibility taught there by Finney and A sa Mahan. Indeed, Thompson 

records that during his five years in prison, no volume save the Bible was more precious 

to him and his abolitionist fellow prisoners than Mahan's Christian Perfection. 7 To 

Thompson, the value of Mahan's teachings had been proved in one of the most vicious 

environments a person could have experienced. As a prisoner in the Missouri 

Penitentiary, he and his colleagues had been subjected to sadistic torture, lack of food, 

cold, extremely hard labor, and even the probability of being lynched at several moments 

during their ordeal. 8 While clearly still devoted to Congregational polity, Thompson in 

West Africa was migrating toward theological understandings closer to those then being 

espoused by Finney and Mahan, and those that underscored greater human participation 

in the salvation experience. By the mid-1850s, he allowed himselfto speculate on a 

question that his situation at Kaw Mendi pressed upon him and with which Reformed 

thinkers had wrestled for three centuries: Could the heathen (with whom he was 

surrounded) be saved as heathen? Thompson answered the questioned carefully, but 

clearly: 

I do not say they can not. I believe it is possible, for the Scriptures teach 

7Thompson, Prison Life and Reflections, 157. 

8Ibid., 148. 
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us that all men may learn enough of God from his works to be saved, if they 
follow the light they may thus obtain-if they do as well, in all respects, as they 
might know how .... They will never be condemned for rejecting a Saviour of 
whom they have never heard; for breaking the Sabbath, when they never knew of 
such a day; nor for doing many things which would be wrong for us to do, while 
they have no means of knowing the wrong of the same. . . . Their guilt will be 
judged of in proportion to the light enjoyed, and resisted-as will also be the case 
with each ofus.9 

Thompson's theology is worth reviewing because of the primary influence he had 

on Hannah during their nearly four years of association at Kaw Mendi, through another 

four-month stint when she lived with his family at Oberlin in 1858-59, and finally in the 

last months of her life in northern Michigan. All in all, Thompson's fifteen-year 

friendship with Hannah proved to be the most durable male relationship of her life. 

Thompson and Hannah obviously respected each other, appreciated each other's work 

ethic, and shared so many difficult experiences that they naturally were interested in each 

other's ideas, even where they had distinctly different opinions. 10 

It is thus only mildly surprising to discover Hannah expressing an interest in and 

an attraction to ideas of Christian perfection just six months after Thompson rejoined the 

Kaw Mendi Mission staff in February, 1853. The woman whose career watchword was 

"usefulness" and who consistently underlined the importance of unstinting, sacrificial 

labor for the Lord found much to admire in a doctrine that accentuated the part that the 

9Thompson, Palm Land, 162-163. 

10George Thompson was not in the least attracted by Hannah's embrace of 
Sabbatarian Adventism, and took the opportunity to note their disagreements even when 
he wrote to other Adventists to inform them ofher death (March 4, 1868). 
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devout could play in their personal experience of salvation. 11 She undoubtedly heard 

Thompson preach on the topic in the mission church, and found his daily teaching and 

pastoral role saturated with the understanding that had sustained him during his long 

imprisonment. An August, 1853 letter to former Oberlin mathematics professor George 

Whipple at the AMA Rooms in New York City also acknowledged the role Whipple had 

played in her change of thinking: 

I have never forgotten, & trust I never may, your asking me what Christ 
died to save his people from? I answered from everlasting punishment. What 
else you inquired? I paused & you repeated the passage-"He shall save his people 
from their sins." A new idea caught my attention-& notwithstanding I had been 
thoroughly instructed not to look for or expect to attain perfection here bel ow-l 
did not see why if Christ our Saviour came to save his people from their sins, why 
he could not save from all their sin. I think the bible teaches perfection, & God 
assisting me I intend to stop nothing short of its attainment. For this I desire your 
prayers and instructions, & admonitions. 12 

Having become acquainted with a spiritual goal that would tax her energies and cause her 

to be even more rigorous than she normally was with herself, Hannah was virtually 

incapable of resisting the call of perfectionism. The hair shirt that she had sought so 

assiduously while in Indian Territory had now acquired a theological label that only made 

it appear more lustrous in her sight. 13 Profound personal effort in the direction of 

indicated spiritual goals, so difficult to reconcile with a Calvinist heritage that 

emphasized the insignificance of human effort and the sovereign activity of God, was 

11 See the discussion of"usefulness" in Chapter One, 55-60. 

12Hannah More to George Whipple, 5 August, 1853, AMA. 

13For a fuller discussion of Hannah's attraction to asceticism, see the discussion in 
Chapter Two, 36-37. 
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now "sanctified" to Hannah, and serendipitously, the occasion of her own sanctification 

as a believer. 

Four years later, when she was living again in the landscape of her Calvinist 

heritage, she specifically linked her own theology to what she tenned "the Oberlin 

perfection doctrines," and viewed herself as an expositor of its central tenets. 14 Even in 

that land of"stanch New England Congregationalists" (as she tenned them) who 

disdained both the "new measures" and the new theology emanating from Oberlin, she 

had discovered an appreciation for the ideas she herself had already embraced. Members 

of the local Congregational Church in West Woodstock, Connecticut, including a brother-

in-law, "Deacon Lummis," had "applauded a sennon preached by Mr. Underwood of 

New Jersey on the baptism of the Holy Spirit," which Hannah had gleefully infonned 

them "was Oberlin perfection."15 The anecdote functions to illustrate the degree to which 

Hannah's time alongside George Thompson and in regular correspondence with George 

Whipple had weakened her identification with historic Congregationalist Calvinism and 

intensified her attraction to notions of both immediate and gradual perfectibility. 

Hannah's movement toward a new theological understanding was apparently also 

accompanied by an embrace of what at the time were known in theological shorthand as 

"new measures." 16 While Hannah's childhood experience of revivals had probably been 

14Hannah More to George Whipple, 18 January, 1858, AMA. 

151bid. 

16The "new measures" attributed to evangelist Charles G. Finney and his imitators 
included a greater use of extemporaneous preaching, appeals to emotion, "calls" to come 
forward in public meetings to express surrender to Christ, the use of the "mourner's 
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limited to the sedate and searching presentations of Asahel Nettleton in her hometown 

congregation, by the time she entered mission service in 1841, she had embraced a much 

more vigorous and "interactive" style of revival, as her references to the 1842 revival at 

Dwight Mission led by Millerite Cable Coval indicate. 17 There she had faced the 

opposition of another "stanch New England Congregationalist" (Jacob Hitchcock, site 

manager for Dwight), who had done his best to discourage all spiritual excitement, and 

actually cancelled or postponed meetings to prevent the "enthusiasm" from spreading. 

In George Thompson and at Kaw Mendi Mission, Hannah discovered a colleague 

and a spiritual environment that gave her a virtually unrestricted opportunity to exercise 

what she perceived to be her spiritual gifts in preaching, teaching, and leading distressed 

sinners to conversion. One ofthe more remarkable features ofThompson's many 

references to Hannah in his published memoir of life at Kaw Mendi is the manner in 

which he matter-of-factly refers to her duties as a preacher, leader of prayer-meetings, and 

director of "inquiry meetings" (during which persons in the process of conversion were 

assisted in giving themselves wholly to God) without any apology or explanation for her 

gender-bending role. 18 At a time when only a handful of American women had identified 

bench" at which those struggling to make the surrender could kneel at the front, and 
newer and more popular hymns. A useful discussion is in Nathan Hatch, The 
Democratization of American Christianity (New Haven: Yale University Press, 1989), 
196-201. 

17See the discussion of the Dwight Mission revival in Chapter Two, 59-61. 

18Thompson, Palm Land, 151, 157, 159,229,299. In the last instance, all ofthe 
other Mendi Missionaries went down the river to the station at Good Hope for some days, 
leaving Hannah to carry all the major functions of managing, preaching, teaching, etc. 
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themselves with the tasks of professional ministry, Hannah was not only described in 

those roles, but apparently willing to be identified to the Evangelical public as filling 

them. 19 The fact that all these activities occurred "on mission ground" allowed those of 

"strictly Puritanical sentiments" a caveat: the church could permit, and even encourage--

for the sake of the heathen-practices that it would not tolerate in America. 20 

The descriptions that both Hannah More and George Thompson give of their 

involvement in the revival episodes which swept through the Kaw Mendi station suggest 

their comfort with a more demonstrative and expressive form of revival in Africa than 

either had likely experienced in America. Thompson termed the episodes "Pentecostal 

seasons," and there can be little doubt that many of the revival meetings in which he and 

Hannah led out at Kaw Mendi bore many similarities to the twentieth-century religious 

phenomenon that shared the same name. 21 Certainly such meetings would have greatly 

19 An excellent resource on women involved in preaching in the first half of the 
nineteenth century is Catherine A. Brekus, Strangers & Pilgrims: Female Preaching in 
America 1740-1845 (Chapel Hill: The University ofNorth Carolina Press, 1998). Her 
chosen time span includes both the First and Second "Great Awakenings," but includes 
generous treatments of nineteenth century female preachers. Her chapter on female 
Millerite preachers is especially significant in light of Hannah's later association with the 
Seventh-day Adventist movement, the largest surviving splinter of the Millerite 
phenomenon. A more broadly focused but equally excellent study of women's roles in 
nineteenth century religion is Amanda Porterfield, Feminine Spirituality in America from 
Sarah Edwards to Martha Graham (Philadelphia: Temple University Press, 1980), which 
includes several chapters on cultural reaction to female spiritual leadership. 

20The term is used several times, including in Hannah More to George Whipple, 
30 October, 1857, AMA; Hannah's description of her religious upbringing as "strictly 
Puritanical" is from Hannah More to the Committee of the A.M.A., 16 February, 1856, 
AM A. 

21 Thompson, Palm Land, 148. 
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agitated their decorous Congregationalist friends in America. Note Thompson's extended 

description of what followed his impassioned appeal to the Sunday evening congregation 

at Kaw Mendi on May 14, 1854: 

And soon there was a crash, and sudden power filled the room. They 
began to weep aloud; and there was a rush forward of many who came bowing on 
their knees and crying for mercy. The whole house was greatly moved. The 
Divine influence came upon us, 'like a rushing mighty wind,' causing agitation, 
trembling and deep conviction for sin. 

The old interpreter was 'filled with the Holy Ghost,' and wrestled with 
God for blessings of salvation. He cried out, 'If there are any backsliders, or 
Sabbath-breakers, or whore-mongers, or liars, or thieves, or country-fashion men, 
or idolaters, etc., let them come now-Christ is ready to bless them.' 

Many prayed with such wrestlings for sinners as I had not before heard at 
Kaw Mendi. The feeling rose higher and higher-the excitement increased-the 
multitude were crying for mercy till the place was a perfect 'Bochim.' All, from 
the oldest to the youngest, were electrified, either with agonizing distress for sin, 
or unspeakable joy at the gracious visitation and manifest presence of God. One 
in the street, was heard screaming in agony, '0 God! have mercy on me! 0 God! 
have mercy on me! I am a very wicked woman.' 22 

Hannah was a full participant in what must have seemed at times a nearly-chaotic 

environment. In an article apparently intended primarily for female readers of the 

American Missionary, she described the "glorious seasons" that had recently occurred in 

the mission chapel when the building "resounded with the prayers and groans of prostrate 

sinners, begging for mercy, anxiety exhibited in their every gesture to know what they 

must do to secure their souls salvation."23 According to her account, she and "Br. 

Thomson" were a team, for while his preaching may have struck the spark, her ministry 

was no less vital to the amazing outcome: 

22Ibid., 148-149. 

23Hannah More to American Missionary magazine [?], 11 March, 1855, AMA. 
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At such times it has been my privilege to go among them telling them in 
the most simple language of that blessed Savior, who left all the glory of heaven, 
& came down to earth to seek, & save even the vilest of sinners, and have 
entreated them to fling themselves unreservedly on his arms of mercy often 
kneeling & praying with, & for them.24 

Additional "seasons of grace" came upon Kaw Mendi for most of the next year. 

Dramatic public meetings-in the Mission chapel, in the schoolroom, and in the nearby 

villages-were the norm, with Hannah serving as instructor for the "anxious" children and 

"inquirers," and even preaching when the occasion required it.25 That the Kaw Mendi 

revival compared in its exuberance and passion to what was then being witnessed in the 

most extreme America revivals seems obvious. The reoccurrence of charismatic 

phenomena during revivals led by American missionaries in West Africa a half century 

after the Cane Ridge revivals suggests the degree to which such phenomena had 

increasingly become the hallmarks of perceived community renewal. That Hannah More 

could enthusiastically participate in scenes so much unlike the orderly meetings of her 

family faith illustrates the degree to which her time in Africa had adjusted both her 

theology and her "measures." When Oberlin graduate and clergyman James Cutler Tefft 

visited Kaw Mendi during one such "refreshing," he acknowledged that "he had never 

witnessed such a scene before": 

This was his first time being present (he had lately come from America) on 
such occasions. He looked on a few moments, kneeled down, and was long in 
silent prayer; then arose and talked with the anxious weeping souls, with much 

24Ibid. 

25Thompson, Palm Land, 157. Hannah's text for the sermon expressed her 
preferred way of motivating sinners: "Be sure your sin will find you out" (Numbers 
32:23, KJV). 
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interest and delight. He said to me afterward, 'I did not dare lay my hand upon the 
ark to steady it; I felt that GOD WAS THERE!' He was deeply interested, and 
prayed very earnestly. Numbers talked, professing conversion. All glory to 
Jesus. 26 

"The Monster Within" 

The precise relationship between the dramatic Kaw Mendi revivals and Hannah's 

internal sense of divine calling to a public role in ministry cannot be delineated with any 

certainty, other than to say that the events at the Mission gave her one of the first 

completely unrestricted opportunities to do what she felt divinely commanded to do. This 

consciousness of special calling seems to have attended her from her childhood on, even 

though in most instances she felt unable to act upon it. 

Another crisis at Kaw Mendi, however, elicited the most significant statement in 

all of Hannah's thirty-year career about the relationship between her service and the 

divine mandate she believed lay behind it. As will be delineated in what follows, a 

decision taken by Hannah's colleagues while she was recovering her health at Freetown 

in February, 1856, to raze the iron and brick Kaw Mendi Mission House in which she 

lived and worked and relocate the mission to a more favorable location provoked the 

greatest professional storm of her long career, and one which very nearly took her life. 

Among the many lengthy letters occasioned by the removal of the Kaw Mendi Mission 

was a plaintive, 700-word epistle on February 16, 1856 to the Executive Committee of 

the AMAin New York (a group that usually included at least Samuel Jocelyn, George 

Whipple, and Lewis Tappan) the significance of which is hard to overestimate. It offered 

26Thompson, Palm Land, 158. 
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the most forthright description she ever gave of how heavily she felt the hand of God in 

her life and how completely she understand her life to be directed by divine command. 

The letter was not received or read by the committee until April 9, more than 

seven weeks later, by which time the permissions she sought from the AMA Executive 

Committee had become moot points. Believing when she wrote the letter that her 

colleagues intended to vacate the site but unaware that they also planned to tear down the 

Mission House, she sought permission to continue on at the post, by herself if necessary. 

"It seems to be a call from above that I should do wrong, to resist that I continue at Kaw 

Mendi & look after the Church planted there in the Wilderness," she wrote. The 

congregation there was exposed to "beasts of prey" that included "Mahomedanism [sic], 

Idolatry, Witchcraft, Hatred, Variance, Greegrees, Country fashions, & a host of attending 

evils.'m 

These sentiments and the accompanying requests could not, by themselves, have 

been altogether surprising to the Executive Committee. As the AMA's longest-tenured 

female missionary in Africa, and the second longest-serving overall, Hannah had spent 

nearly six years at Kaw Mendi, longer than any other missionary, male or female. Unlike 

all but one of her male colleagues, she had not returned to America for a furlough or to 

recover her health: when ill, she had "recruited" in Freetown, Sierra Leone, often in the 

homes of other English or American missionaries with whom she was friendly. Her sense 

of ownership, even entitlement, relative to the Kaw Mendi Station was certainly more 

advanced than that of any male missionary who had labored there. For months at a time, 

27Hannah More to the Committee ofthe A.M.A., 16 February, 1856, AMA. 

302 



she had held the place together in the absence of any other AMA personnel. The 

members of the AMA Executive Committee might reasonably have expected her request 

to stay on in the place that had become more "home" to her than any household in 

America. "If it is the will of God I shall live & die in Af.," she reminded them.28 

What they could hardly have been prepared for, however, was the revelation of 

why Hannah felt so entirely determined to continue at the post her mission colleagues 

were abandoning. Even she acknowledged that she had "never opened my mind to any 

member of your Committee" on the topic.29 The topic was central to her identity as a 

missionary, as a religious person, and especially as a female: "My call to preach the 

unsearchable riches of Christ to the heathen as well as to become a Missionary among 

them of which I have no doubt."30 Lest the "reverend fathers" somehow mistake her 

reference to her "call to preach" as a generalized commission for all Christians to share 

the gospel, she specifically compared her mandate with that of male clergy: "And here 

allow me to say I have never read, or heard of a more pointed call to preach than mine has 

been." To a group of leading Protestant reformers and in a era saturated with narratives 

of the divine call to public ministry, Hannah asserted that her story was more intense and 

specific than almost all others. 

It was important to Hannah to establish that she had not arrived at her perception 

of her call to preach through cultural conditioning or by the encouragement of family and 

28Ibid. 

29Ibid. 

30Ibid. 
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friends. In fact, just the opposite was the case: 

I was educated on the strictly Puritanical sentiments ofN.E. & early 
became a member of a Congregational Chh where women speaking in meeting 
was reprobated as highly censurable, & such were the strong prejudices instilled 
into my mind, that to overcome them seemed an almost insurmountable obstacle. 
So that many times when the duty of my speaking in meeting was impressed on 
my mind I have gone home with a heavy heart, & burdened mind for neglecting 
duty, & spent a restless night in consequence.31 

Unlike young Evangelical males, most of whom found considerable social support and 

approval when they announced their intention to pursue a career in the ministry, she had 

been required to labor against both public criticism and the self-criticism that resulted 

from the "prejudices" instilled in her by those who could not believe that God might ever 

call a female to preach. The stigma, particularly in a small, rural congregation, of going 

against social convention had allowed her to share her feelings with no one: she had 

"dared not mention to my most intimate friends the struggle which was going on 

within. "32 

The divine voice that impelled her toward a role defying the expectations and 

conventions of her faith community and her family was by no means welcome. In 

uncharacteristically graphic language, she pictured the divine requirement as a vicious 

animal eating at her equanimity from the inside: "I tried to suppress the monster 

within. 'm Believing that by refusing to preach she had been "long resisting the influences 

of the Spirit," and finding that "the burden became almost intolerable," she surrendered to 

31Ibid. 

32Ibid. 

33Ibid. 
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the divine obligation: "I arose in an evening meeting & gave vent to my feelings in an 

exhortation. "34 

Hannah's anguished description is, without doubt, a description of"charismatic" 

religion, though it was not accompanied by most of the phenomena now usually 

associated with that form of spiritual expression. 35 It is all the more remarkable for 

having occurred, by her account, at a time in her young adult life when she had never 

been exposed to either exuberant religion or mass religious behavior. Apparently 

impulsive, (but by her account "Spirit-driven"), subjective (it was her "feelings" that 

resulted in the initial exhortation), and physically relieving ( the "choking, agitated 

feelings" disappeared; the "palpitating heart beat more uniform, & the tremulous voice 

became clear, & distinct"), her decision to preach or exhort was to her a justifiably non-

rational event.36 She had been overwhelmed, even defeated by the divine, and in 

surrendering to this immense and enduring power, she was simply doing what her 

religious training had carefully taught her to do. 37 

Further evidence was available that her giftedness was more than something she 

had herself imagined. The initial exhortation (and apparently, others that followed) had 

34Ibid. 

35The origin of the word points to the unusual or supernatural nature of the quality 
or skill in a person. 

36Hannah More to the Committee ofthe A.M.A., 16 February, 1856, AMA. 

37 A very useful resource on female religious conversion and the psychology of 
surrender is available in Barbara Leslie Epstein, The Politics of Domesticity: Women, 
Evangelism and Temperance in Nineteenth-Century America (Middletown, Conn.: 
Wesleyan University Press, 1981), 45-65. 
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found approving witnesses, though they were not of her own faith background. "Some 

Baptists [at the meeting] remarked with wonder, that I had not used my talents before."38 

A member of the clergy (again, a Baptist) had also confirmed her giftedness. The 

unnamed minister had informed Hannah that he and his members "could have staid all 

night to have heard such speaking. "39 Her gift had thus met the Biblical standard for 

truthfulness and validity: "At the mouth of two witnesses, or at the mouth of three 

witnesses, shall the matter be established. "40 

The apparent Pauline prohibition against women speaking in public had, for 

Hannah, been superseded by an equally Pauline requirement that charismatic gifts 

actually build up the church, from whatever source they might come. "Let all things be 

done unto edifying," Paul had written to the church at Corinth.41 Hannah asserted that 

there was compelling evidence that her exercise of her spiritual gift had been distinctly 

edifying to those who heard her. 

Hannah's description of this decisive moment in her spiritual and professional 

career actually provides us with the nearest thing to a conversion narrative found 

anywhere in her thirty years of correspondence. The woman who committed almost no 

ink or paper to describing what the great majority of her Evangelical peers perceived to be 

the pre-eminent moment of spiritual experience offers instead a detailed account of her 

38Hannah More to the Committee ofthe A.M.A., 16 February, 1856, AMA. 

39lbid. 

40Deuteronomy 19:15, KJV. 

41 1 Timothy 2:12, KJV; 1 Corinthians 14.26. 
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call to ministry that carefully follows the familiar form of a conversion narrative. It 

includes the accustomed darkness (the "prejudices" of her faith community which forbade 

females speaking in public); the repeated instances of divine grace at work upon the heart 

("many times ... the duty of my speaking in meeting was impressed on my mind"); the 

exhausting struggle to resist the divine imperative ("the burden became almost 

intolerable"); the decisive moment of change ("I arose in an evening meeting & gave vent 

to my feelings in an exhortation"); the immediacy of divine favor ("Instantaneously the 

burden was removed"); the release from oppressive psychic and physical symptoms ("the 

choking, agitated feelings gone, the palpitating heart beat more uniform, & the tremulous 

voice became clear, & distinct"); and the confirmation by other righteous souls that the 

victory had been achieved ("Some Baptists remarked with wonder").42 

The absence of a traditional conversion narrative in her oeuvre and the inclusion 

of this remarkable story point to the probability that Hannah saw her spiritual experience 

in terms distinctly different from those of even other members of her own family or the 

members of her parish. While she had several times attempted to convey her spiritual 

experience in the classic language of conversion and renewal, the result was and is 

unconvincing, certainly to the modem reader, and probably even to Hannah herself. 43 

Consecrated "like the prophet" to the Lord "from the womb," she had never known a 

direction counter to the will of God in her entire life, nor consciously pursued any such 

42Hannah More to the Committee of the A.M.A., 16 February, 1856, AMA. 

43Hannah's statements about conversion and "sinfulness" are, by comparison to 
her description of her ultimate surrender to God's call to preach, tepid and formulaic. See 
the discussion in Chapter One, 19-21. 

307 



course. She certainly believed herself to be a sinner-the designated state of every mortal 

who awaited a manifestation of divine grace and favor-but referred to very few actual 

sins from which to separate herself.44 The great internal struggle-"the monster 

within"-was therefore not with some great or besetting sin but with the temptation to a 

quiet, uninvolved and uncomplicated life to which God had not called her. "Sin" equaled 

passivity, silence, or a refusal to act upon the divine imperative and utilize the charism. 

The salvation motif continues in Hannah's narrative of her call to preach with her 

description of facing the struggles of the sanctified life-the criticisms of "my own 

church,-people & family" who were "as opposed as ever to females speaking in 

public."45 Setbacks and mistakes occurred, just as with the new believer who had not yet 

learned the ways of holiness: "If any [opportunity to preach] occurred which I neglected 

to improve, my burdened spirit could not be released till I had confessed my guilt to God 

& promised amendment. "46 Because of such conflicts, especially with those closest to her, 

her character was developed, even perfected, and happiness ensued: 

I then learned to embrace private opportunities, in female prayer meetings 
in visiting families, & in my schools to expound and elucidate Scripture truths, 
and exhort, & pray, & the more humble I could do this without exposure to the 
public gaze the better. In this way I labored both at home, & among the Indians 

44The one persisting example is her censoriousness, which she confessed to a 
sister (Joanna) in 1842, was reproved for by her Dwight colleagues, and acknowledged as 
an abiding problem during and after the crisis occasioned by the removal of the Kaw 
Mendi Mission house. 

45Hannah More to the Committee ofthe A.M.A., 16 February, 1856, AMA. 
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with success [and] with happiness.47 

Hannah's dramatic narrative of her call to preach supplies a crucial bit of evidence 

that is of great value in discovering her self-understanding and her perceptions of her life 

mission. While the apparent self-confidence and brio that were her trademark qualities 

could otherwise point to an out-size ego or a kind of personal arrogance, the knowledge 

that she saw these same qualities as the necessaries corollaries of the divine call to public 

ministry helps us to better understand why she acted as she did, worked where she 

worked, and fought with whom she fought. 

Another Removal Crisis 

One of the recurring patterns of Hannah More's personal and professional life for 

more than twenty-five years was the periodic emergence of deep and profound conflicts 

with her mission peers that usually resulted in her separation from a post or situation at 

which she would very much like to have stayed. Her departure from Dwight Mission in 

early 1846 had followed months of intense disagreements about her proper role at Dwight 

and the policies that ought to be adopted for successful management of the mission. As 

she passed the five-year mark in her posting to Kaw Mendi Station in January, 1856, a 

remarkably similar pattern ensued, including written disagreement, extended debate, 

appeals to headquarters, and final separation from the mission. As will be explored in 

Chapter Four, yet one more cycle awaited Hannah and her colleagues nearly a decade later, 

one that would effectively end her professional career as a teacher, missionary, reformer, 

47Ibid. 
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and preacher. 

From nearly the beginning of its existence in the early 1840s, the Kaw Mendi 

Mission had been the subject of irregular but continuing controversy because of its 

relatively disadvantageous location. Thirty-two miles upriver from the coast on the Little 

Boom River, its interior location prevented quick access to Freetown when either health 

emergencies or mission business required such. Its location on a major "warpath" of the 

almost perpetual Muslim and tribal warfare meant that missionaries posted there were 

almost always exposed to greater danger than their colleagues along the coast. 

Most troubling of all was the perception that Kaw Mendi was a very unhealthy 

place, as the growing number of headstones in the small fenced mission cemetery mutely 

testified. Replacement missionaries had also succumbed to either malaria or yellow fever, 

and those that lived through the attacks were frequently so broken in health that they had 

to spend long intervals in the more temperate coastal mission posts or even return to 

America to recover.48 As 1855 ended and the new year began, Hannah became the 

longest-serving missionary at Kaw Mendi, and the second-longest then serving in the 

entire Mendi Mission of the AMA. Along with George Thompson, she seemed less 

susceptible to the rainy season outbreaks of malaria. While she was sick at least some of 

the time in almost every year, her health rarely deteriorated to a level where she was 

unable to perform her assigned duties as well as caring for those even more seriously ill. 

48Though his statistics on other matters are frequently in error, Dr. David Lee's 
count of those who died at Kaw Mendi is probably the only available summary. He 
documented the deaths of eight AMA missionaries and three minor children at the site. 
(David Lee to "Friends of the Mendi Mission," article intended for the American 
Missionary magazine, 26 February, 1856, AMA). 
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Hannah herself had testified to the disadvantages of the Kaw Mendi site in a 

March, 1854 letter to George Whipple back in New York. Encouraged by her colleague 

George Thompson to relate her own opinions, she had stated the most obvious of them 

first: "That Kaw Mendi is unhealthy you can have not only the testimony of the 

Missionaries but of the Natives."49 In a line which she appears to have subsequently 

forgotten that she ever wrote, and that the AMA fathers mercifully did not recall, she 

further asserted, "I was in favor of the removal of this Sta. before this house [the iron and 

brick Mission House built in 1852] was put up here."50 Her preference, she made clear 

within the first four sentences of the letter, was that the Kaw Mendi Station be moved to 

land that had been offered by one of the tribal chiefs on the coastal Plantain Islands that 

lay between the mouth of the Jong River and Freetown. There it would also be "secluded 

from heathen & barbarous practices."51 

Hannah's additional reasons for moving from Kaw Mendi to the coastal location 

nicely illustrate both the strategic and practical dimensions of Hannah's many roles at Kaw 

Mendi. According to her assessment, the current school-numbering one hundred 

students-was too large, and needed dividing. Though there is no evidence that the 

students were troubled by their dining accommodations, Hannah was dismayed that the 

overcrowding required them to "all eat in the yard."52 Believing as she did that the 

49Hannah More to George Whipple, 10 March, 1854, AMA. 

50Ibid. 

51 Ibid. 

52Ibid. 
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progress of the mission effort could in some sense be glimpsed in the adoption of Western 

dining habits, she found the outdoor dining venue far too much like the cultural patterns 

from which she was trying to extricate her students. 

The Mission House itself, though quite new, was poorly ventilated, Hannah 

complained, "causing us to inhale too much carbon & too little oxygen."53 This was a 

situation that could be tolerated in New England, she noted, but was unwise "in a low 

Mangrove swamp like those near us. "54 The site was further inconvenienced by the 

presence of"bad water" during the rainy season, mandating a trip ofthree-quarters of a 

mile to bring back potable water. The Mission House was "too central" with "too many 

people around us," with the result that "it brings very much filth into the house yard out 

houses etc. & some of which is not of healthful influence."55 

The location of the Mission House was as problematic morally as it was 

hygienically. The proximity of the dormitory to other station buildings promoted spiritual 

laxity and increased the likelihood of unwelcome observation, Hannah noted. 

Missionaries and students living in the Mission House could "stay at home" and hear the 

preaching in the school chapel immediately next door on Sunday, thus depriving 

themselves of the blessings of worshiping with their colleagues and peers. On weekdays, 

the presence of auditors in the Mission House meant that Hannah could not feel free to 

perform her teaching duties as she wished, for "I do not wish the lectures I give the 

53Ibid. 

54 Ibid. 

55lbid. 
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children public."56 

The directness and specificity of Hannah's stated opinions in favor of removing the 

Kaw Mendi Station meant that few if any of her colleagues in either New York or West 

Africa could have expected the storm of criticism that would break upon their heads when 

they moved to implement exactly that decision just two years later. The consensus had 

been gathering for months, and the planned departure of George Thompson, the 

missionary longest associated with Kaw Mendi, for a furlough in America accelerated the 

discussion. Though not at all eager to see Kaw Mendi abandoned, Thompson realized that 

the arguments in favor of relocation to the coast or further inland to the healthier highlands 

were persuasive. His amiable temperament and collegial disposition further made it likely 

that he would bend to the will of his colleagues. 

The arrival of Drs. David and Martha Lee, a husband and wife medical team 

sponsored by the AMA, at Kaw Mendi in early December, 1855 moved the discussion 

about relocating the station into high gear. According to a February 15, 1856letter from 

Hannah to Mrs. Tappan, the Lees "informed us they came authorized to remove the Kaw 

Mendi Station if they found the location unhealthy-They at once decided it was so, and 

that it was best to remove it-Even before reaching the house."57 Hannah was not far off in 

her assessment of how rapidly the Lees had formed their opinions about the future of Kaw 

Mendi. Just one week after arriving, David Lee compiled a bill of particulars for the 

indictment: 

56lbid. 

57Hannah More to Mrs. Sarah Tappan, 15 February, 1856, AMA. 
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Mrs. Lee and I are not surprised that so many missionaries have died at 
Kaw Mendi. It is equal to any pestilential spot I have ever read of. The building is 
just far enough from the river to be filled with the noxious effluvia without the 
advantage of the fresh air from the surface of the water. On either hand are low 
swampy grounds exhaling their foetid dampness, behind is a growth of trees to 
prevent a free circulation of the air all these localities combine to render it very 
unhealthy .... Exposure to the night air causes a cold, clammy condition of the 
skin which is very disagreeable and the sure precursor of disease. Flannel is the 
only remedy for this together with frequent bathing and the use of the flesh brush .. 
. . I tried to sleep with my window open, but was awakened in the night by that 
offensive exhalation which almost suffocated me, those who have been here do not 
feel it effects so much. 58 

Self-styled purveyors of "common sense" and dismissive of all approaches to medicine 

that differed from their own new and enlightened methods, the Lees were brusque, 

assertive personalities who wasted little time in pushing forward their plan for relocation. 59 

At a meeting of all the Mendi Mission personnel held at Kaw Mendi in early February, 

1856, they succeeded in gaining the consent of all present, including George Thompson, 

for the "removal" of the station to a coastal location. Hannah, who did not attend the 

meeting in the Mission chapel because she felt she was more needed in her post as teacher, 

had pledged before the meeting that she would consent to whatever decision they made on 

the subject, so long as there was unanimity.60 

58David Lee to Lewis Tappan, 19 December, 1855, AMA. Lee, by his own 
reckoning, had only been at Kaw Mendi two weeks when he wrote to Tappan. 

59Hannah was particularly offended by the Lees' claim that their stated 
objective-removing the Kaw Mendi Mission-was "common sense." Perhaps not yet fully 
cognizant of with whom she was tangling, Martha Lee had even told Hannah that "since 
my experience was not based on logical premises it was good for nothing." (Hannah 
More to Lewis Tappan, 26 February, 1856, AMA). Another letter (Martha C. Lee to Mrs. 
Sarah Tappan, 12 January, 1856, AMA) nicely illustrates the brusque, dismissive 
attitudes that characterized both husband and wife. 

60Hannah More to the Executive Committee ofthe AMA, 11 April, 1856, AMA. 
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It was, without doubt, the decision she most regretted in her entire life. Confident 

that Thompson's presence would guarantee that there could be no unanimity on such a 

dramatic proposal, she had pledged what she never thought she would be required to 

support.61 She was certain that at least one of her longer-serving colleagues would oppose 

the Lees' hasty plan and remove the conditions under which her support could be 

expected. Surprised by the outcome of the meeting and chagrined by her promise, she 

reluctantly signed the group resolutions that called for removal. No timetable or details 

were included in the document she signed.62 

By her later assessment, her agreement had been obtained when she was distracted 

and terribly fatigued. 63 Even Dr. Lee, who would prove her most obdurate opponent in the 

coming months, acknowledged that "Miss Moore is almost crushed with the care of 80 

children and we have no native teacher."64 Still she disputed with David Lee the wisdom 

of any rapid move to a new location, urging that he and his wife would do well to be less 

impulsive until they had been through their own "seasoning" in Africa.65 "It is a well 

authenticated fact that new places are unhealthy particularly on Rivers," she protested to 

Tappan. "Do not Statistics of new places universally admit it?"66 New sites usually 

61 Ibid. 

62Ibid. 

63Ibid. 

64David Lee to Lewis Tappan, 19 December, 1855, AMA. 

65Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

66Ibid. 

315 



proved more dangerous to health until "the soil is turned up & cultivated," she argued.67 

By cultivating the soil, and keeping every thing neat about our dwellings, 
& when necessary using chlorid of lime, & Ammonia in fevers, & where malaria 
prevails, I said to Dr. Lee my 15 yrs Experience on mission ground had not been in 
vain! 68 

David Lee found the personal and professional challenge from a female colleague 

intolerable. "He rallied me on my experience," Hannah bitterly recalled to Lewis Tappan 

two months later, "saying 'a little Common Sense was worth lots of such Experience.' His 

wife joined him in saying to me, 'since my experience was not based on logical premises it 

was good for nothing."' Correctly sensing that Hannah could quickly become a formidable 

obstacle in the way of his plans, Lee forced the issue: "He said to me, 'You are not going 

to oppose us in our new measures are you? I replied I will oppose you in whatever 

measures I deem wrong or even impracticable. "'69 

For all her apparent steely resolve, Hannah enjoyed the confrontation no more than 

the doctor. "I then saw he was in haste to get me away," she noted to Tappan. 

As my health seemed to require a temporary cessation from the active 
labors of the School for the long term in which I had been teaching [and] As the 
native Teacher had arrived, it was not hard to persuade me a change would be 
favorable to my health. 70 

Still very much agitated after what was usually a soothing two or three day trip 

from Kaw Mendi to Freetown, Hannah quickly penned letters to Sarah Tappan, AMA 

67Ibid. 

68Ibid. 

69Ibid. 

70Ibid. 
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correspondence secretary George Whipple, the entire AMA Executive Committee, and her 

colleagues at Kaw Mendi. Taken together, the four letters underscore the truth of the old 

proverb: "A man convinced against his will if of the same opinion still." 

To Mrs. Tappan, she stressed her maternal role with the students ofKaw Mendi 

Station, "the children of my adoption, the children of my faith, my prayers ... with whom 

I have travailed in birth till Christ the hope of glory, as I trusted, was formed within 

them."71 "Is it any wonder," she queried rhetorically, "[that] a mothers heart should yearn 

over them, & weep to see them exposed as lambs amid wolves, to idolatry, & heathenism 

of every grade[?]"72 What was worse, the wolves were not necessarily only to be found 

outside the Kaw Mendi fence: 

Since here [at Sumner's boarding house in Freetown] I have been pained to 
learn that Mrs. Lee told Mrs. Sumner where I now am & where they boarded that 
neither she or Doct. Lee were professors or Religion! Can it be possible our 
Committee should so disparage the cause of Missions as to send out non 
Professors? What will the base world say now that a non professor has been 
ordained at Kaw Mendi? It pains my heart to hear the sneering allusions which are 
made ofit.73 

To the entire AMA Committee, she wrote the heartfelt letter of February 16, 1856 

about her "call to preach" discussed earlier. In highly unusual and very personal language, 

she urged that her divine credentials had earned her the permission to continue to work at 

Kaw Mendi, even if it was to be abandoned by the other missionaries. "My sensitive and 

71 Hannah More to Mrs. Sarah Tappan, 15 February, 1856, AMA. 

72Ibid. 

73Ibid. This allegation must be regarded as unfounded gossip by Hannah about her 
most formidable enemies. No other record exists that the Lees' faith or orthodoxy was 
questioned by any other of Hannah's missionary colleagues or the AMA directors. 
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feminine feelings revolt at the idea of being left alone among the natives at Kaw Mendi," 

she reminded the committee. "But the faith of happiness and duty always are in 

conjunction. "74 

For her colleagues still at Kaw Mendi, however, she reserved her sharpest 

language. "I hope & pray that the imprecations which have been invoked on Kaw Mendi 

may fall powerless, & her doom be averted," she insisted. 

May her School long prove a blessing to the native Africans! May her 
Sons, & Daughters be as polished Stones fitted for the Masters use, and willing 
instruments to promulgate the truths of the Blessed gospel of Peace. If God be for 
her who can be against her?75 

Those who had led out in the unwise decision did not need to look far to find themselves 

described. "The good right arm of Jehovah" had planted the church at Kaw Mendi, 

Hannah asserted, and not even the rampaging Dr. Lee could uproot it: 

Has it not been watered by the tears, the prayers, & the blood of Saints 
around the eternal throne of god? Can we for a moment suppose he will suffer any 
wild boar out of the wood to lay her waste? ... I do not I cannot believe her 
downfall is determined in heaven. Is there not a Raymond there, & a Tefft, 
[deceased former missionaries who had served at Kaw Mendi] & a host of others 
to plead her cause, to stand in the gap between the dead and living, & ward off the 
impend[ing] blow meditated by estranged brethren! 76 

Some of her colleagues might prove themselves unworthy of the sacred trust required of 

all true missionaries, but Hannah would not. Echoing the Biblical hero Joshua, she found 

the perfect military metaphor: 

74Hannah More to the Committee of the A.M.A., 16 February, 1856, AMA. 

75Hannah More to Missionaries at Kaw Mendi, 17 February, 1856, AMA. 

76Ibid. 
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I know not what course my brethren, & Sisters in the field may take, but 
my post is not to be vacated. I win success or die with my armor on! I cannot 
give up my post to the enemy, while mine eye of faith sees the promised land in 
view .... The world nor its allurements, shall tempt me to stray for its forbidden 
pleasures. The cup of affliction, I spurn not; but will drink even the dregs & will 
go forward trusting in the Lord, not leaning on any human arm for support; with 
the belief I can do all things through Christ who strengtheneth me. 77 

If Hannah seriously believed that she could reverse the unanimous decision of her 

Mendi Mission peers, to which she had given and signed her consent, by her protests and 

pleadings, she had dramatically misread both the calendar and the determination of her 

colleagues. Her protests to New York had barely left the Freetown harbor, and her letter 

to her colleagues had probably not yet arrived at Good Hope, when she received word 

that an even more dramatic event had occurred.78 Insisting that he had been given all 

necessary authority to do whatever he wished with the Kaw Mendi station, David Lee led 

the remaining missionaries, now gathered at the coastal station of Good Hope, in a 

February 12 vote to raze the expensive four-year old Mission House at Kaw Mendi, even 

though that action had nowhere been contemplated in the resolution to which the larger 

77Ibid. 

78Probably within hours of Hannah's departure for a vacation in Freetown, the 
missionaries at Kaw Mendi caucused and decided not only to remove the Mission to 
Sherbro Island, as had already been agreed to, but to tear down the Mission House as 
well. The decision, taken on February 12, was probably made while Hannah was in 
transit to Freetown. Her letters to AMA personnel in New York protesting the removal of 
the mission, and asking permission to stay on, were written on February 15 and 16; she 
addressed her colleagues in a letter of February 17. She didn't receive word at Freetown 
until February 24 that her home had been torn down (See Hannah More to Lewis Tappan, 
26 February, 1856, AMA). 
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group of missionaries had given their unanimous support.79 George Thompson, who 

called the structure home, was away on a trip to neighboring Liberia. Hannah More, who 

had lived there longer than any other, was 130 miles away in Freetown. Many of their 

personal belongings, their professional materials, their libraries, furniture, and keepsakes 

were taken from the building as it was being tom down, dispersed among those watching, 

or sold at auction downriver. 80 

If Hannah More was ever tempted to curse in ink, one suspects it was on the 

occasion of writing to "Dr. Lee & theM. M. Missionaries" on February 25, 1856.81 The 

woman who never seemed to lack a well-chiseled line when the argument required it was 

clearly struggling to vent the rage and fulminating anger that consumed her when she 

heard of the destruction of her home. The recipients of her broadside instantly knew by 

her choices of Scripture quotations in which company she placed them: "Surely 'The 

Lord will plentifully Reward the Proud Doers.' Ps. 31.23." she began. "For-

'Judgements are prepared for Scomers,-And Stripes for the backs of Fools' ."82 

Can it be considered one whit better than Sacrilege, thus impiously to 
reach forth an arm of flesh, against a Mission House razing it even to the 

79David J. Lee, JohnS. Brooks, D. W. Burton, M. C. Lee, S. J. Mcintosh, R. L. 
Tefft to the Executive Committee ofthe A.M.A., 12 February, 1856, AMA. 

80See Hannah's impassioned account of the events at Kaw Mendi in Hannah More 
to Lewis Tappan, 26 February, 1856, AMA. She details to Tappan the items she 
presumes to have been lost, destroyed, or sold, indicating that the salable items were 
apparently taken to the coastal station of Good Hope and disposed of there. 

81 By now, she would not even refer to her enemy David Lee as one of the Mendi 
Mission Missionaries. 

82Hannah More to Dr. Lee, & the M.M. Missionaries, 25 February, 1856, AMA. 
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foundations thereof? Do we not behold with detestation the ruthless mob who 
would ransack pillage, & destroy property?- How much more nefarious must it 
seem in the sight of Him who looketh on the Heart? when such as bear the name 
Missionaries, set up at Public Auction, Mission, & individual property earned, & 
contributed by labors, with prayers tears, and strong crying to the Mission?
Thus desecrating it from a sacred to a common use! 'Forbid it Almighty God.' 83 

In the event that David and Martha Lee had not yet recognized themselves as 

"proud doers," "scorners," "fools," or the leaders of a rampaging mob, Hannah drew 

attention to the language with which they had rebuked her, and declared her preference 

for the ethics of the unconverted: 

Are not Common Sense, and Worldly wisdom synonymous terms? Would 
not either of them for their own Emolument deprive those worthier than 
themselves of house, and home, leaving them to the tender mercies of the Wicked 
which are indeed cruel. ... I had rather venture myself among natives, than with 
such as bear the Christian name unless their Religion would keep them invading 
the rights of others. How any of you should have the cupidity to meddle with Br. 
Thomson's [sic] or my personal property in our absence is a question I am not 
prepared to solve! 84 

Hannah's grenade had much of its intended effect: David and Martha Lee, Daniel 

Burton, Lucinda Tefft, John Brooks, and even a very reluctant George Thompson signed 

an "Address" to Hannah in mid-March in which they icily denied any wrongdoing and 

attacked her for what she had written. 85 Lest she mistake their seriousness, they also 

warned her that they had sent a copy of their rebuttal to AMA headquarters in New York: 

But more particularly do we consider your letter of 251
h Feb. 1856, as 

being unmerited on our part, and on your part excessively abusive,-insulting-and 

83Ibid. 

84Ibid. 

85David J. Lee, D. W. Burton, L. R. Tefft, Martha C. Lee, George Thompson, and 
JohnS. Brooks, "Address" to Hannah More, 12 March, 1856, AMA. 
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unchristian in its tone,-impugning our moral characters as honest, peace-loving 
men and women. We consider you altogether unjustified in writing it. ... We 
therefore deem it our Christian duty to you as one of our co laborers to faithfully 
show you your wrong in penning that or any more such letters to your associates, 
and ask you to retract your accusations against us. 86 

Gathered at the coastal Good Hope Station on Sherbro Island to await further 

developments as the rainy season approached, Hannah's colleagues did not lack for sand 

in which to draw a line. Her grenade would be answered with what they believed would 

be an even more formidable weapon. Though the AMA had never vested in its Mendi 

Missionaries any authority to determine who could or could not remain employed there, 

the group concluded that they could threaten Hannah with the loss of something they 

knew she held dearer than any relationships with them: 87 

Should you however persist in maintaining the sentiments contained in the 
letter, concerning your fellow laborers, we cannot consistently ask you to continue 
your connection with us, well knowing that the characters therein ascribed to us, 
could not give to you the christian fellowship so much to be desired in a mission 
field, and however painful it may be to us, we must acquiesce in your withdrawal 
from us and return to the United States, or to such field of labor as shall be 
agreeable to you .... This action in the matter is final, and we expect your reply at 
the earliest opportunity, as we desire to arrange our plans for the future. 88 

For all their assurances that they were united in defending the legitimacy of their 

decision to tear down the Kaw Mendi Mission House, and despite the bravado that led 

86lbid. 

87George Whipple acknowledged in his letter to Hannah of24 May, 1856 that the 
AMA vested no such authority in a local group of missionaries. Even David Lee had 
acknowledged that the and the others lacked such authority, for in a letter of Lee to 
Whipple of 18 March, 1856, he pleads for just such power. 

88David J. Lee, D. W. Burton, L. R. Tefft, Martha C. Lee, George Thompson, and 
JohnS. Brooks, "Address" to Hannah More, 12 March, 1856, AMA. 
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them to threaten Hannah's continued work for the Mendi Mission, those responsible for 

the deed were clearly worried that the formidable Yankee teacher might turn opinion 

against them at the AMA headquarters in New York and among AMA contributors 

generally. Even before receiving Hannah's denunciatory missive of February 25, David 

Lee had taken the precaution of penning a lengthy and defensive article for inclusion in 

the American Missionary. 89 In it he correctly prophesied the impact that Hannah might 

have upon the history of their deed: "We are aware that our action in so doing, will be 

censured."90 Hannah was, by reputation, one of the "pillars" of the Mendi Mission, and 

while they hoped to receive no more "harrassing [sic] letters" from her, Lee and the 

others were well aware that her description of events might more than counterbalance the 

combined weight of their defensive statements. 91 

The missionaries gathered at Good Hope Station were not mistaken in their fear 

that Hannah's account of events might be deemed more reliable in New York than their 

own. One day after writing her angry letter to them, Hannah had penned one of the 

longest letters of her career to AMA treasurer Lewis Tappan.92 The 4600-word 

wandering missive put on full display Hannah's ability to marshal facts, logic, emotions, 

89Dr. David Lee to "Friends of the Mendi Mission" (article intended for use in the 
American Missionary magazine), 22 February, 1856, AMA. 

90lbid. 

91 See Hannah More to George Whipple, 21 August, 1856, AMA, quoting Susan 
Flickinger's letter to Hannah from a week earlier; See David Lee to Rev. George 
Whipple, 18 March, 1856, AMA. 

92Hannah More to Lewis Tappan, 26 February, 1856, AMA. Hannah's lengthiest 
letters are, understandably, associated with the crisis points of her career. 
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stories, poetry (of her own composition) and even gossip in support of her position. One 

can readily imagine the intense and pragmatic financier heaving a great sigh as he 

contemplated the thick envelope and the time it would take to digest its contents. Not 

surprisingly, he allowed correspondence secretary George Whipple to reply in his stead. 

Depending on the order in which he opened the various letters from the Mendi 

Mission, Tappan's understanding of the decision to remove the Kaw Mendi Station and 

tear down the Mission House could well have been shaped by Hannah's lengthy and 

impassioned account. The minutes of the two February missionary meetings, her own 

letters of request to stay on at Kaw Mendi, and David Lee's defensive article for the 

American Missionary may have all arrived on the same boat in New York Harbor. Given 

that she was writing from Freetown, through which all mail to and from America passed, 

Hannah may actually have had the distinct advantage of giving the AMA treasurer the 

earliest report. 

"It is with painful emotions not to be described I seat myself to address you," 

Hannah began her letter to Tappan.93 If Lewis Tappan needed any hint of what was to 

come in the letter, Hannah's description of her posture ought to have been enough. She 

invariably used the phrase "I seat myself' when she had something deadly serious about 

which to communicate, usually her own employment.94 The phrase, while much used by 

other Victorian letter-writers, also seemed to convey Hannah's determination that what 

93Ibid. 

94Almost all of the seven occasions where she uses the expression in her 
correspondence deal directly with employment. 
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followed should treated as coming from someone whom the recipient ought to respect-an 

equal, a peer, one with whom a person sat to dialogue. Interestingly, she used the 

expression only when corresponding with men. 

"My heart is full of sorrow!" Hannah announced to Tappan. "Again I am a 

homeless stranger in a strange land."95 "I am a year older than Mrs. Tappan, & am left 

houseless homeless and penniless among strangers. "96 She professed "mute 

astonishment" that her distress had occurred, not as the work of "ruthless savages," which 

she might have expected, but at the hands of "those with whom I have taken sweet 

counsel & walked to the house of God in Company."97 The allusion to King David's 

lament over having been betrayed by a close friend was intended to signal Tappan of both 

Hannah's pain and her anger, for the very next line in the Biblical citation (which she did 

not quote) included the sentiment, "Let death seize upon them, and let them go down 

quick into hell: for wickedness is in their dwellings, and among them."98 

The actions taken at Kaw Mendi had been personalized: Dr. Lee had "done the 

infamous deed" of tearing down the Mission House "with the advice and consent of the 

brethren and Sisters," but had gone beyond all the rest in moral culpability. "I am 

informed the natives took up arms to defend it," she informed Tappan, "but were repulsed 

by Dr. Lee who would not have hesitated to have used his revolving pistol had he deemed 

95Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

96Ibid. 

97Ibid. 

98Psalm 55:15, KJV. 
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it necessary. "99 The doctor was guilty of little less than violent theft, for he had caused 

the loss of what few material possessions she had-her furniture, her "silver spoons and 

dishes for the table" and her books. 100 Given that her own family had been unhappy with 

her choice to labor in missions, the doctor had cost her the only items of value she was 

ever likely to own. 

While most mortals would have responded to such deprivations with sadness and 

acquiescence, Tappan would learn that Hannah was made of sterner stuff: 

In view of these things I have renewedly laid myself on the altar of God, 
resolving to spend and be spent in the service of my Divine Master. Whatever he 
teaches is my duty, I intend doing let come on me what will. Armed in his name 
unshrinking I dare meet the stoutest foe that ever bathed his hostile spear in 
blood'. If my God tells me it is my duty to go and live in a country house, & 
among the natives, I think I should not hesitate to go. 101 

She reminded the treasurer that her determination should not be questioned by any one 

who was acquainted with her history at Kaw Mendi. Having defied hundreds of armed 

native warriors in the courtyard of the Mission House during one of the outbreaks of 

tribal warfare, she should not be underestimated: 

Now can it be thought by any that I should fear to stay there in time of 
peace with only natives whose confidence I have secured by long residence among 
them[?] I verily believe they would take me as a warm friend, & let me share a 
house with them if my health would allow me to make my home in a country 
house wattled, mudd[ed], and covered with bamboo. 102 

99Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

100Ibid. 

IOIJbid. 

102Ibid. 
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It was, she urged, her deep and broad knowledge of the people whom all the 

missionaries had ostensibly come to serve that gave her the clearest vision of the events 

that had occurred and of the steps that might yet rescue the Mendi Mission from tragedy. 

She loved them "with Maternal affection," had given them her "maternal benediction" 

when she left in early February for what she thought would only be a few weeks away. 

She knew that her students could see "the difference manifested between me & the late 

comers."103 The harsh judgments about natives generally and Kaw Mendi students 

particularly made by "the late comers" came from those who "are looking for more than 

can rationally be expected from children so lately emerging from heathenism."104 

It cannot be known with certainty whether Hannah had simply landed on a very 

effective argument in her diatribe against the Lees, or whether her remarkably 

compassionate language about the Mendi people in this letter to Tappan reflected her own 

changed and changing attitudes toward them. Early in her time at Kaw Mendi, she had 

been quick to label them "degraded" and "barbarous," finding their beliefs "superstitious" 

and even "ridiculous."105 Now these same people-at least the ones who had made a 

Christian commitment-should be viewed with charity: missionaries should "make some 

allowance when they fall into sin." New missionaries (David and Martha Lee, for 

103Ibid. 

104Ibid. 

105See Hannah More to Lewis Tappan, 25 August, 1851, AMA, and Hannah More 
to Mrs. Susan Tappan, 20 July, 1852, AMA; Hannah More to William Harned, 12 
October, 1852, AMA; Hannah More to Lewis Tappan, 25 August, 1851, AMA, and 
Hannah More to Sisters Eldredge, 31 August, 1852, AMA. 
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instance) always "look for more perfection ... than is warrantable." 106 The Biblical 

example of the restoration of the adulterous King David pointed to the necessity of 

treating natives who fell into the same sin with kindness and forgiveness, "considering 

the liability of any to err in times of temptation when the souls of men are tried." 107 "Can 

we expect so much piety to exist here among barbarous natives as to render them 

impregnable to any attack of sensual indulgence?" she queried rhetorically. 108 

Illustrating how far she had moved away from the predestinarian Calvinism of her 

heritage, Hannah even allowed for what would have been nearly unthinkable for her more 

orthodox Congregationalist peers: "I must repeat it I expect to meet in Heaven with not 

only Kaw Mendi Church members but with others of heathen & Idolatrous natives."109 

Hannah's new thinking represented a tidal change in her theology, for if salvation was 

actually available to those who had not been converted as Christians, and who were still 

"heathen" and "idolatrous," then the entire moral scale by which blessed Americans 

uplifted otherwise lost and "benighted" Africans was called into question. If, as George 

Thompson had also come to believe, it was possible for heathen, as heathen, to be saved, 

then the impulse for missionary activity had subtly shifted from announcing the 

mysterious divine election of the righteous to encouraging individuals to make the right 

choices within their own cultural context and in light of all the truth they could actually 

106Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

107Ibid. 

108Ibid. 

109Ibid. 
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obtain. 

The new theological understanding mandated a new attitude toward the host 

population, Hannah informed Tappan. It required missionaries who were not quick to 

censure their native counterparts, Christian or otherwise, and who themselves well 

established in the Christian faith-unlike the Lees. Missionaries were needed who were 

filled with the milk of human kindness and the fruits of the Spirit, especially patience. 110 

"God will doubtless overrule for good [to] this People & to us whose labors have been so 

abundant for their benefit," she reminded Tappan. "In my heart I can pity & pray for the 

perpetrators of that horrid deed .... I pray that mercy be granted them for the deed which 

appears so base & unfeeling." 111 

The act ofwriting impassioned letters to AMA headquarters in New York City, 

while completely understandable, was also remarkably futile. The future of the Mendi 

Mission in the spring of 1856 was not being determined by Samuel Jocelyn, George 

Whipple and Lewis Tappan at 48 Beekman Street, but by the laborers David Lee had 

hired to smash the Mission House on the bank of the Little Boom River. With a typical 

lag of more than three months between when a letter was sent to the AMA and when a 

reply from the officers could be expected, the finely worded charges and countercharges 

tossed about by Hannah More and her opponents did very little to affect the final 

110Hannah believed that missionaries' judgments before they had successfully 
"acclimated" were prone to be impulsive and rash, since they knew little of the energy 
levels and pace needed for long-term successful work in Africa. See Hannah More to 
Lewis Tappan, 26 February, 1856, AMA. 

111Hannah More to Lewis Tappan, 26 February, 1856, AMA. 
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outcome. The pen might indeed be mightier than the sword, but it was no match for the 

wrecking hammer. 

Hannah and her opponents continued to trade sharp notes throughout the spring of 

1856. Each side also continued its appeal to headquarters. On March 17, Hannah 

reported to the AMA the news (then believed) that George Thompson had drowned on his 

trip to Liberia. Grieving the loss of the one colleague whom she seemed to continually 

respect, she declared that "earth has lost its charms," and prayed "that whenever God had 

done serving himself with me, that he will in mercy remove from this vale of tears, & 

crushed hopes, to a better & more enduring inheritance." 112 Her colleague's loss had 

prompted a renewed dedication from Hannah: "While I live I resolve to be true to God, & 

true to the Mendi Mission, God assisting me. I never will abandon the good work of 

laboring for the salvation of precious undying souls while I live." 113 The AMA Executive 

Committee had a duty, she informed them, "to sift Mendi Miss. as wheat is sifted, and try 

us as gold is tried, & clear the field of Achan!" 114 

Let every troubler be recalled. Then and not till then Mendi Mission 
stands on a firm basis! Pass on me what sentence you please the sincerity of my 
heart tells me I shall never repent, or change my views on what I now write. Live 
or die, put down or build up, I am for the Mendi Mission, & for K. M. Station. 
Here are my views gratis, & think inspired by God. I have given them to save a 
sinking Mission. 115 

112Hannah More to the American Missionary Association, 17 March, 1856, AMA. 

113Ibid. 

114Ibid. 

115Ibid. 
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Two days later, she wrote out a "Covenant of Duty" for herself which she also 

forwarded to New York: 

Freetown 191
h March 56 

This day having been specially devoted to God in fasting & prayer that I 
might know my duty and pledging myselfthat with the help of God I will perform 
it how trying soever to flesh & blood it may seem. God hath revealed it to me by 
his Spirit. It is this that as soon as Providence opens the way that I return to my 
labors at Kaw Mendi & labor on singlehanded i.e. the only white person there, & 
thus by my virtuous conduct prove to the natives that at least one virtuous woman 
does exist, which thing they deem impossible. So help me God. Amen. 116 

In actuality, it was all over except for the shouting, but that didn't prevent both 

sides from maintaining the rhetorical volume through the remainder of the spring. During 

the next eight weeks, Hannah penned at least six more letters that focused on the tragedy 

she believed was unfolding at Kaw Mendi. Four were to the AMA headquarters: one 

each went to George Thompson and the Lees. In each, she rehearsed now familiar 

arguments. She had been manipulated into signing the removal plan by an unwise trust in 

her colleagues' judgment, of which she had now repented; she had been assured by both 

the Lees and George Thompson that any removal would take months or years to 

accomplish, allowing adequate time to bind off relationships with the client population; 

the Lees had deliberately schemed to get her and George Thompson out of the way so that 

they might quickly make it impossible for any white missionary to continue at Kaw 

Mendi; she had not, in fact, accused her Mendi Mission colleagues of being "proud 

116Hannah More, 'Covenant of Duty,' to the American Missionary Association, 19 
March, 1856, AMA. 
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doers," "scorners" or "fools," as they clearly believed. 117 

As to saying my Missionary Associates were Proud doers, I deny it. I only 
quoted that passage of Scripture, without implicating any one. But if any felt 
guilty enough to appropriate it to themselves, what is that to me. Is it not often the 
case with the faithful Preacher, & the heart stricken Sinner whose conscious [sic] 
needs no accuser, that he appropriates that to himself, the Preacher never designed 
particularly for any one? 118 

If her opponents objected to her choice of language, which even she described as "warm 

hearted & spirited," they had an obligation to rebuke her privately, as Jesus had counseled 

His followers to do: 

Did you take the Bible way to convince me of it? Did you go, & tell me 
my fault between me & yourselves, & see whether I would hear you? Or did you 
do the worlds way of seeking revenge by writing an Address first to the Rooms A. 
M. A. & then to me forbidding my return to the Mission? And was that the right 
way to gain a brother or Sister? Let you own consciences answer this before God 
at whose tribunal we are to receive judgment. 119 

The Lees could feel as wounded as they wished: their rights were intact; their privacy had 

not been violated; their possessions had not been callously put up for public auction. 

Whatever her own faults ("Was not even Moses the meekest man once provoked so as to 

speak unadvisedly with his lips?"), there was no sorrow like unto her sorrow: 120 

Now in concluding let me ask who is the aggrieved, & injured party, & to 
whom should reparation be made and pardon craved? Should it not be to the one 
most deeply injured? And is it not the one whose reputation was assailed? 

117Hannah More to the Executive Committee of the AMA, 27 March, 1856, AMA; 
Hannah More to Dr. and Mrs. David Lee, 20 May, 1856, AMA; Hannah More to George 
Thompson, 28 March, 1856, AMA. 

118Hannah More to George Thompson, 28 March, 1856, AMA. 

119Hannah More to Dr. and Mrs. Lee, 20 May, 1856, AMA. 
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Whose home was demolished in her absence? And whose pupils were left 
unprotected to return to their idolatrous families? Or shall we consider the injured 
those to whom that Note was Addressed containing those truth words of 
inspiration, which are being fulfilled? 121 

At a distance of more than four thousand miles across salty oceans, it fell to AMA 

correspondence secretary George Whipple to attempt to pour oil on troubled waters. 

Batches of letters from the Mendi Mission-from Hannah, from the Lees, from other 

missionaries at least marginally involved in the dispute-arrived on the same boat. 

Replying to the urgent concerns of one letter might be obviated by the even more urgent 

concerns of the one dated two days later. To Hannah's many letters from mid-February 

through mid-May, he responded twice: once, in mid-April, to the relatively benign 

concerns of her early request to be allowed to continue on at Kaw Mendi; and once, in 

late May, to the torrent of complaint in her letters through the month of March. The latter 

letter, dated May 24, never reached her in Africa, for on June 14, Hannah and George 

Thompson boarded a ship bounded for New York City. 

Whipple's long (2700-word) letter is remarkable for the patient, earnest tone that 

the beleaguered officer managed to maintain throughout. He and the AMA Committee 

were deeply distressed by "the continual differences and dissensions of laborers we have 

sent out there," he wrote to Hannah, and did not know how to respond to her demand that 

"every troubler be recalled" since, "at this distance, it is difficult for us to say who the 

troubler is." 122 He professed to be "much grieved and surprised" at the charges and 

1211bid. 

122George Whipple to Hannah More, 24 May, 1856, AMA. 
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countercharges made in the letters he had received, and made certain that he took the 

opportunity to state the obvious: "The removal of the K.M. Station seems to have been 

the immediate and fruitful occasion of all this unhappy correspondence and action. " 123 

He gladdened Hannah's heart by the inclusion of the decisive information for 

which she had longed in the heat of the controversy: 

I do not find any record of Committee, or any line of instruction given to 
Dr. Lee, or remember of having an conversation with him, nor of hearing others 
converse with him, which could be construed as authority given to him to remove 
the K. M. Station .... If the Com. had meant to give any such authority they 
would have put it on record. No such authority was given. 124 

But the same hand that gave could also take away, for Whipple did not share Hannah's 

suspicions about the duplicity and cunning of David Lee. "I do not doubt that if Lee has 

said he had such authority," Whipple opined, "he honestly thought he had it." 

At any rate, the thing is done and however much the doing of it may have 
rent our hearts and alarmed our fears, our duty now is to do the most good we can 
in the circumstances. I do not doubt that the brethren and sisters who voted for 
the taking down of the house, did what he then thought best. If they erred, they 
will probably see their error, and mourn over it. Let us not try to increase their 
grief by our own reproaches, and especially not be impeaching their motives. 125 

Hannah had erred, Whipple gently insisted, in writing her vitriolic letters, especially the 

one that implied that her erring colleagues were "proud doers," "scorners," and "fools." 

There was no way to read her February 25 letter except as a series of very personal 

accusations, which could reasonably have been expected to create offense. Hannah's 

1231bid. 

1241bid. 
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insistence that her colleagues had simply applied truth to themselves was disingenuous: 

both he and she knew what she had clearly intended by the angry language. 126 But lest 

Hannah assume that Whipple was taking the side of her enemies, he made clear his sharp 

critique of their "Address" to her: "I wish the brethren and sisters had not written it." 

They should have "each one written to you in love, beseeching you to remove the root of 

bittemess." 127 

It was good, sound, "Christian" counsel, aimed at patching up the crucial working 

relationships and promoting reconciliation between the warring parties. In Whipple's 

assessment, there was more than enough blame to go around, though Hannah could be 

forgiven for thinking that she had come out ahead on the mental scorecard she 

undoubtedly kept of Whipple's balancing remarks. By Whipple's scoring, she was right 

on the facts, but wrong in adopting a denunciatory tone toward her colleagues. Her 

colleagues were wrong on the facts, and also wrong for having responded to her fury with 

such hurtful words. With such a moral victory in her grasp, and still quite ill, even after a 

three-month stay in Freetown, she concluded that she would take the opportunity to return 

to America in June when George Thompson left for home. In this decision, the one 

colleague with whom she felt most comfortable concurred: "I also felt it was best for her 

and the cause." 128 

A brief farewell visit to Kaw Mendi in late May was all that was allowed before 

126Ibid. 

1271bid. 

128Thompson, Palm Land, 432. 
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Hannah and Thompson boarded the sailing ship Sam French in Freetown on June 14, 

1856, bound for New York. Traveling with them but working as ship's hands because of 

the inadequate cabin space were two African young men whom Thompson had agreed to 

take with him to America for continued education at Oberlin. The "boys," Thomas 

Tucker and Charles Jones, aged approximately sixteen and twenty, had clearly wanted to 

make the trip, and the appropriate parental or guardian permissions had apparently been 

received. But Thompson's colleagues were so angry at him and at Hannah for the dispute 

about the destruction of the Mission House that rumors were soon circulating that the two 

missionaries were trying to kidnap Tucker and Jones-an accusation sure to put them in 

deep trouble with the British authorities in the colony of freed ex-slaves that was Sierra 

Leone. Someone, probably David Lee, had informed the British consul in Victoria, 

Sherboro Island of the plan to take the two Africans to America, and there was at least a 

minor stir at the time of the sailing of the Sam French. 129 

"My brethren have acted very disgracefully in the affair," Thompson wrote to 

129 As matters turned out, nothing followed the warning note from the British 
consul to Lewis Tappan. The AMA officers appeared satisfied after reading letters from 
Thompson's (and Hannah's) enemies in West Africa that the two boys had come with the 
permission of their parents or guardians, and were in America of their own free will. (See 
"Interview between Lees and [?] and G. Thompson & D. W. Burton," AMA note, 19 
July, 1856, AMA; and Thomas Tucker and Charles Jones to the Executive Committee of 
the A.M.A., July, 1856. See also DeBoer, Be Jubilant My Feet, 127-129. Both young 
men went on to be educated at Oberlin-at Thompson's expense-and to careers as 
freemen. Jones became a blacksmith, and joined the Union Army during the Civil War. 
Tucker "became an AMA missionary among the freedmen, a practicing lawyer and 
newspaperman, and the president of Florida A & M College," now part of the Florida 
State University system (DeBoer, Be Jubilant My Feet, 129). 
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George Whipple from Freetown before leaving for New York. 130 He acknowledged that 

"there is a very bitter state of feeling against me" on the part of several of the 

missionaries, including the Lees. David Lee had made the last six months miserable by 

opposing almost every initiative proposed by the man whose authority he was supposed 

to peacefully inherit. 131 

Thompson described the crossing as "the most prosperous one I had out of the six 

times I have crossed the Atlantic. No storms, but little calms, fair winds and fine 

sailing."132 One wonders if he was actually on the same boat with Hannah. "I suffered 

greatly on passage," she remembered nearly a decade later, "not knowing whether I ever 

should reach my native land again." 

The Capt. ascertained from me that it mattered not whether the Ocean 
billows were my grave or not. For I told him I was none afraid of being forgotten 
at the last, & resurrection day. The Sailors, I afterward learned, were so 
superstitious as to think as a shark followed the vessel, some one on board would 
die & be its prey, and as no one was sick but myself, of course it was me. 133 

Bearing with Bureaucrats 

By Hannah's reckoning, the Sam French arrived in New York on July 25, 1856. 134 

Still dangerously ill, she visited the AMA headquarters on Beekman Street, listened to 

130George Thompson to George Whipple, 16 May, 1856, AMA. 

131 Ibid. 

132Thompson, Palm Land, 441. 

133Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

134Ibid. Thompson says "middle of July," and his reckoning of a thirty-day 
crossing would put the date at July 14. 
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George Whipple's long, admonitory letter that had returned, unopened, from Africa, met 

with both Lewis and Susan Tappan, and probably participated in at least one meeting of 

the wider AMA Committee. 135 She also took the opportunity to gossip at least a little 

about her enemy David Lee. "Miss More has told my wife that Dr. Lee was under the 

influence of the acclimating fever when she left," Lewis Tappan wrote in a late July note 

to his colleague Whipple, "that consequently he had uttered many strange things; and that 

when he is himself she thinks she should find no difficulty in getting along with him."136 

Successfully portraying the abrasively "common sense" doctor as out of his mind, even 

temporarily, must have been a tonic to the ill woman's heart. 

The members of the AMA Executive Committee in New York City did not lack 

for opinions about Hannah More when they met with her in the one hundred-degree heat 

of late July to review the tumultuous events that had transpired at Kaw Mendi. 137 An 

interview with Daniel and Susan Flickinger, who had returned from the Mendi Mission in 

late May, provided a fuller picture of the forty-seven-year old teacher before she walked 

down the gangplank of the Sam French. Hannah's general manner was kind, according to 

Mrs. Flickinger, (the former Susan Woolsey) who had worked alongside Hannah at Kaw 

Mendi for many months, though "she does say some harsh things." Asked whether 

Hannah interfered with the rights or duties of others, Susan Flickinger acknowledged that 

135Lewis Tappan to George Whipple, July, 1856, AMA. 

136Ibid. 

137Thompson, Palm Land, 442, and Hannah More to Deacon Cyrus Crain, 20 
February, 1867, EGW. 
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Hannah had some reason to. She would bear reproof well, if she had "sinned against 

others," but was known as "severe" in her dealings with her students. She was "pretty 

well" qualified to teach, according to the Flickingers, and could "assume the 

responsibility for the station," apparently by herself, as that had been her request. 138 

Speaking for his wife and himself, Lewis Tappan was sanguine about Hannah's 

insights and skills, and saw continued usefulness for her. "Miss More, we think, is a 

good teacher & her heart is in the Mission," he wrote to Whipple. "If she goes back she 

ought to go next fall, as she fears the cold may be too much for her."139 All in all, it 

seems that the AMA had concluded that Hannah was still a valuable asset in their 

planning for the Mendi Mission, even if her relationships with some of her colleagues had 

soured considerably. 

Through the late summer and early fall of 1856, Hannah's correspondence with 

George Whipple updated him on her location, her health struggles, and her continuing 

concerns about the survival of the Mendi Mission. Family members were initially 

pessimistic about her own chances for survival when she first arrived in her home region, 

but by early September, Hannah credited the "bracing air of my native clime" for her 

"wonderfully improved" condition. 140 Her better health, combined with no designated job 

for her to do, however, made workaholic Hannah uncomfortable: 

Even now though surrounded with friends, and living on the fat of the land 

138"Memo oflnterview with Mr. and Mrs. Flickinger," May, 1856, AMA. 

139Lewis Tappan to George Whipple, July, 1856, AMA. 

140Hannah More to George Whipple, 4 September, 1856, AMA. 
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it seems base, low & groveling to live merely for the indulgence of sensual 
gratification & thanks to a kind providence no one is compelled thus to live. 
Though not every one like me would prefer living & suffering among the heathen 
to dwelling among their own people, neither would I were not the prospect of 
increased usefulness great. I care not where I am further than to be assured I am 
in the very sphere which my heavenly Patron has fitted me to fill, even the very 
place where I can do most for him. Thither I pray that my footsteps may be 
directed & my faculties employed to their utmost extent. 141 

Her restlessness was only increased by the silence of the AMA Executive Committee 

about their plans for her future. In an August letter, she hinted strongly of her availability 

for continued service. In September, she urged the Committee to make a direct decision 

about her employment. By October, she was petitioning George Whipple to give her a 

release if her services were no longer wanted: 

I waited at Union till the day before your meeting hoping for a letter. I can 
but thank God that my health is restored, & resolve not to be idle in his vineyard. 
Lent to the Lord as I am, necessity is laid on me to labor somewhere in his 
vineyard.-If your Association think it expedient to release me let me know it as 
soon as practicable. 142 

She would go back to work somewhere, she assured Whipple. Her old school district in 

Willington's Village Hill wanted her back, though she doubted that she could tolerate the 

cold New England winter after being so long in a hot climate. 143 She had considered 

looking for work as a teacher in one of the Southern States, with or without AMA aid. 144 

As mid-November and colder weather arrived in northern Connecticut, Hannah's 

141Ibid. 

142Hannah More to George Whipple, 16 October, 1856, AMA. 

143Ibid. 

144Ibid. 
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restlessness increased dramatically. She had not expected to spend the winter in her 

home state, but had received neither another assignment nor a release from the AMA. On 

November 16, she went straight to "the top," putting her protest directly to "Bro. & Sis. 

Tappan." 

I can hardly believe that some mistake does not exist that I have not heard 
from you since I left New York. If my communications really are unwelcome, or 
any reasonable excuse exists why I should be dropped as a correspondent, please 
inform me as early as possible, & thus effectually follow the "Golden Rule." As it 
is I am kept wholly ignorant of the proceedings at the Rooms, & for what cause I 
know not. You doubtless recollect forbidding me to speak of leaving the A.M.A. 
& my promising to await further orders. But this long delay seems to waste time 
which might have been more profitably, more usefully employed. The 
consequence is that I have got me no clothing except for a warm climate, & am 
boarding when not visiting. 145 

The reasons for the long silence on the part of the AMA officers became apparent 

even before Hannah's letter to the Tappans left the West Woodstock post office. Two 

days after penning her frustrations to Lewis and Susan Tappan, but before she mailed the 

letter to them, she received a letter from George Whipple. In it, the AMA correspondence 

secretary apparently catalogued the difficulties which had caused the Committee to pause 

in its plan to send Hannah to Africa again. 146 

"You tell me your Committee were embarrassed on account of some letters 

written by me," she crisply rehearsed to Whipple, "Letters which neither yourself or 

themselves have seen, letters for which I would gladly give 5 Dols to have them see, & 

145Hannah More to Lewis and Sarah Tappan, 13 November, 1856, AMA. 

146As with so much ofthe outbound correspondence ofthe AMA, no copy ofthe 
letter exists. Its contents can be estimated, however, from Hannah's vigorous reply. 
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know the peculiar circumstances under which they were penned."147 She continued by 

stoutly defending her actions in Africa, including her blunt notes and letters to colleagues, 

which she knew had alienated several of them: 

Suppose then I [am] a witness that a Missionary brother deviates from the 
path of duty may be inadvertently, or through ignorance, shall I pass it by in 
silence, & thus suffer sin on my brother? Have I not Covenanted to "watch over 
him with tender[ ness], & solicitude"? As a member of a Congregational Church 
am I not bound as strong as one of the other sex to "go & tell him his fault 
between me & him alone'. Suppose next he is as far from me as you now are? 
Shall I drop the subject, & let him involve himself still still deeper in guilt, or 
shall I write him? 148 

Clearly offended by Whipple's suggestion that she had somehow damaged the cause, she 

concluded with a direct challenge to the AMA Committee: 

And now say to your Committee-feeling conscious of being entitled to 
their respect & confidence, I utterly refuse to go any where under their patronage 
without it! while with it, I could go cheerfully to the ends of the earth. 149 

George Whipple must have recognized his misstep quickly, for there is evidence 

that he wrote another, more conciliatory note within days that discussed specifics of 

Hannah's probable return to Africa, including sites for a new mission school under her 

direction. On Thanksgiving Day, she surveyed the possibilities in a brief reply, indicating 

her preference for starting up a school at York, within the boundaries ofthe colony of 

Sierra Leone. 150 

AM A. 

147Hannah More to George Whipple, 19 November, 1856, AMA. 

148Ibid. 

149Ibid. 

150Hannah More to the American Missionary Association [?], 27 November, 1856, 
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Hannah spent the winter of 1856-57, by her account, "in doors for the most," but 

still suffered recurring bouts of malaria that weakened her. In March, she again queried 

Whipple from a relative's home in Westford, Connecticut, about any plans to send her to 

Africa in the summer. Local school districts were looking for teachers, and "Unless you 

suggest something else I shall feel at liberty to engage in the widest sphere of usefulness 

[within] my reach." 151 

A series of brief notes and letters from Hannah to Whipple through the summer 

and fall of 1857 point to her growing frustration with the inaction of the AMA 

Committee. Her health was still tenuous, for "I never have had chill & fever on Mission 

ground so much during any one year as I have the current year." 152 She had not accepted 

a teaching position because of expecting to hear at any moment about her new 

assignment. 153 At the end of May, she posted Whipple of her whereabouts: she was 

staying in the home of her former pastor, Rev. Nehemiah Beardsley, and would be 

visiting Hartford in June. 154 She had received a note and a $20.00 cheque from Lewis 

Tappan in the summer, the season which she believed to be most advantageous for 

returning to Africa, and had spent the money on preparing her "outfit" for the intended 

trip, but had still heard nothing from the AMA by the end of October. 155 

151Hannah More to Rev. George Whipple, 20 March, 1857, AMA. 

152Hannah More to Rev. George Whipple, 30 October, 1857, AMA. 

153Ibid. 

154Hannah More to Rev. George Whipple, 30 May, 1857, AMA. 

155Hannah More to Rev. George Whipple, 30 October, 1857, AMA. 

343 



One week, later, however, Hannah received from George Whipple a letter that 

filled her "with so much astonishment, I was unable to express it." 156 It took her ten days 

to formulate a reply, of which at least one unused draft version is still in existence. 157 

After rehearsing the recent history of their correspondence, she made clear that she no 

longer considered herself bound to the AMA on the basis of what Whipple had written. 

He had apparently recommended that it was unwise for her to return to Africa at all, and, 

based on a reading of Hannah's reply, had even gone on to challenge Hannah's veracity 

on several important matters. 158 Barely controlling her intense anger, she damned the 

AMA decision with feigned humility: 

Far be it from me to desire to return to the M.M. to be a stumbling block in 
the way of any good work there. I pray God, & you not to send me, unless to 
spend & be spent for the promotion of His Cause among the Heathen. 159 

For Hannah, there was no confusion of the vox AMA with the vox dei. Let the AMA be as 

perfidious as it might: God had not rescinded His call to Hannah: 

I can here say I have never for a moment doubted but my call to be a 
Missionary was from Him. Indeed I can say with the Prophet, 'I was consecrated 
from the womb' &c. It matters little where I am if performing the work He has 
assigned me in His vineyard. I bless Him that the field is the world, & that he can 
own, and will bless the labors of his faithful servants with the enjoyment of 'His 
favor which is life, & his loving-kindness which is better than life.' 160 

156No copy of this important letter exists in the AMA archives. Its contents, 
however, can be fairly surmised by reading Hannah's reply of 16 November, 1857. 

157Hannah More to George Whipple, 16 November, 1857, BACK. 

158Hannah More to George Whipple, [?] November, 1857, AMA 

159Hannah More to George Whipple, 16 November, 1857, AMA. 

160Ibid. 

344 



A parting of the ways had come, and Hannah saw it clearly. She would send for 

her remaining possessions in Africa (mainly her "valuable library") or else donate them to 

the natives. Her bedding and furniture would not be needed by the other missionaries, 

even though the total value of the goods she was abandoning was "more than 50 Dols. 

worth." 161 Unlike her enemies in Africa, she had possession of the truly valuable things: 

In giving up the M.M. which has been dear to me as an eye, the best part is 
yet left me since it drives me for consolation to the bosom of my Savior, bidding 
me to "cease from man," and trust implicitly in God, who deeth all things well, & 
is able to make up the loss of all else with the enjoyment of Himself "in whom is 
hid all the treasurers of Wisdom & knowledge," which to His own children he 
giveth liberally & without upbraiding. 162 

George Whipple's fall from grace in Hannah's eyes was signaled by the ways in 

which she addressed her next two notes in quick succession. Although as late as 

November 16, he had been her "dearly beloved brother," he quickly became simply "My 

Bro.," and then "Dear Sir." 163 An undated note that Hannah wrote in late November 

underscores how quickly the relationship with George Whipple fell apart after his letter of 

161 lbid. Hannah's account of her remaining possessions in Africa does not square 
with her claim to Lewis Tappan in her letter of26 February, 1856, that all or most ofher 
possessions had been destroyed, given away or sold at auction. A likely solution is that 
she wrote to Tappan while still in Freetown based on reports of the destruction of the 
mission house that had come to her there. Upon returning to Kaw Mendi, she probably 
discovered that some of her things had either been salvaged by native friends or kept for 
her by colleagues who would have been unlikely to risk her wrath by doing as she had 
charged. 

162lbid. 

163Hannah More to George Whipple,[?] November, 1857, AMA; See also Hannah 
More to George Whipple, 28 November, 1857, AMA, in which her irritation with 
Whipple is so profound that she concludes, "Please [do] not write me without due 
reflection & prayers-endeavoring to act with special reference to God's glory." 
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November 6. 164 According to Hannah, Whipple had rebuked her for asking so many 

questions of the Committee; for allegedly sending the AMA poetry not of her own 

composition; and for claiming that she had evidence that her enemies in Africa were 

intercepting and opening her letters to friends and former students at Kaw Mendi, and 

thus refusing to allow her messages to go through. 

In high dudgeon, Hannah indignantly fired off replies to Whipple's first three 

criticisms: 

1st My gratuitous labor for the Miss entitles me to the knowledge of its 
proceedings. 2 It would be base in me to send you another[']s Composition 
without quotations. 3 I must act like an Idiot or Insane person to cross the Ocean 
and leave things not in the care of any One. 165 

As for her claim that her letters were being intercepted, read, and destroyed by her 

enemies in Africa, she offered him numerous examples, complete with names and dates. 

She had already told him what she thought of such behavior, and had even indicated that 

she had contemplated legal action: 

Though advised to take it up & prosecute, when at Freetown I would not 
do it against a Brother, 'but rather take wrong & suffer myself to be defrauded.' 
The intercepting and breaking open of letters is so plainly against the law of right, 
that it is detested & resented both among Indians and Africans, as readily as 
among our own people. 166 

Finding himself unable to withdraw from the escalating letter war which he had 

launched, Whipple next insinuated that Hannah had always had conflicts with colleagues, 

164Hannah's note is archived in a sequence that strongly suggests it was written in 
late November, 18 57, a date also suggested by the contents-and arguments-it contains. 

165Hannah More to George Whipple,[?] November, 1857, AMA. 

166Hannah More to George Whipple, 16 November, 1857, AMA. 
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and that any of them would acknowledge her censorious spirit. 167 She ought to get their 

honest opinions, he recommended, for he was sure that they would also say what her 

newer colleagues now averred. 

Hannah's reply was terse and emphatic. 

There is no living Missionary in whom I have more confidence than Br. 
Byington in the Choc. Miss. I will give you his Address please satisfy yourself. 
At present I have no time to spare for writing. I lay aside my dress making to 
write this though the dress was to be finished this day, & I need the pay as the 
shoes I have on do not sufficiently protect my feet from dampness. Address "Rev. 
Cyrus Byington Stockbridge. Egletown P.O. Choc Na' West of Arks. 168 

If Whipple wished, he could also write to Rev. Samuel Worcester and Rev. Worcester 

Willey in the Cherokee Mission, where she had served longer. "Please ask them if they 

ever saw me in a passion or fretful," she challenged Whipple,"& satisfy yourself."169 

American Missionary Association letters to Hannah More cease from that point 

onward, though she apparently continued to send letters to 48 Beekman Street, if only to 

maintain some ties with her African friends and those like the Tappans whom she still 

cherished. Only two brief notes from Hannah were preserved in the records of the AMA 

for 1858-one that acknowledged Whipple's role in forwarding letters to her from Africa, 

and the other which she wrote in transit from Hartford to New York City. She was on her 

way, she informed Whipple in a note dated November 3, 1858 "for the West or rather 

South West to find a more congenial climate, a more useful sphere of action where I shall 

167Lacking a copy of Whipple's letter, his sentiments are surmised by reading 
Hannah's report of the same, and her reactions to them. 

168Hannah More to George Whipple, 28 November, 1857, AMA. 

169Ibid. 
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better fulfil the vocation which seems marked out as duty." 170 

Despite medical care which had included dosing with quinine, Hannah apparently 

continued to suffer much from periodic attacks of malaria and a lingering weakness from 

which she could not bounce back. 171 By mid-December, 1858, she arrived at Oberlin, 

Ohio, and was welcomed into the home of George Thompson, who was then functioning 

as a fundraising agent for the AMA in northern and eastern Ohio and actively involved in 

local efforts to oppose the Fugitive Slave Law. 172 In a December 15, 1858 note to Lewis 

Tappan, Thompson urged that Hannah needed and deserved some continuing assistance 

from the AMA, even though she was not currently working for the organization. She was 

in poor health, had no home,"& her friends rather throw up to her that she might have 

been independent if she had not given all away to Missions-& they do not feel much 

like helping her." 173 Hannah expected to leave soon, Thompson reported, but needed 

help. "$1 00.00 a year would not be to much to allow her .... Should you not allow her 

an annuity of something-say 50 dollars-more or less a year?" 174 

Two weeks later, Hannah's health was better, Thompson reported to Tappan. She 

had written to Susan (Woolsey) Flickinger, her former colleague from Kaw Mendi, about 

170Hannah More to George Whipple, 3 November, 1858, AMA. 

171Hannah More to George Whipple, 10 October, 1857, AMA. 

172George Thompson to Lewis Tappan, 19 May, 1859, AMA. 

173George Thompson to Lewis Tappan, 15 December, 1858, AMA. 

1741bid. 
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going "there" (a location in Ohio) to teach, but had received no answer yet. 175 By the end 

of January, however, Thompson was no longer sanguine about Hannah's health. She had 

been sick much of the time since coming to his home, and he could not say with any 

certainty when she would be able to leave. 176 

The opportunity to stay for even a few months at Oberlin was one Hannah had 

certainly sought. Oberlin College's abolitionist stance exactly matched her own 

convictions, and, as has been shown, she had increasingly been attracted to the ideas of 

Christian perfection taught there by President Charles G. Finney and Asa Mahan. The 

institution boasted nearly 1250 students in its collegiate and college preparatory programs 

that year, and was the most prominent Evangelical school in the republic. It was also a 

place where a recovering long-time missionary could reasonably expect to make the 

contacts and renew the relationships that would re-energize her career. 177 

According to her record, Hannah attended "a course of Medical lectures" at the 

school, though she didn't specify the department or dates, and there is no surviving record 

of her attendance in the archives. From the dates offered in George Thompson's 

correspondence and from her own subsequent correspondence, her classes must have 

been completed by early April, 1859. The Oberlin College catalogue for 1858-59 

describes the regular spring term as beginning in late February and extending to late May, 

175George Thompson to Lewis Tappan, 30 December, 1858, AMA. 

176George Thompson to Lewis Tappan, 27 January, 1859, AMA. 

177Annual Catalogue ofthe Officers and Students ofOberlin College, for the 
College Year 1858-59 (Oberlin, Ohio; Evangelist Office, 1858), 38. 
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by which time Hannah had left the community. Much of the time that Hannah lived with 

the Thompsons fell during the normal winter vacation of the school that extended from 

late November until the beginning ofthe spring term. Her "course of Medical lectures" 

(most likely a "Lectures on Hygiene" class) was probably part of the "select school" that 

was taught at the College during the winter vacation, "under the supervision of the 

members of the Faculty, which offers advantages equal to the Preparatory Department."178 

South to Kentucky 

By late spring, as her health improved, Hannah's restlessness also returned. No 

"providential opening" emerged where she might labor as a missionary, so she began a 

"season of fasting and prayer" in which she hoped "that I might be taught duty of the 

living God." 179 Her devotion yielded the boon she sought: "The impression was so made 

on my mind that I could not resist it, that it was my duty to go to Kentucky & teach," she 

wrote to George Whipple in late April. 180 "I was impressed God had a work for me to do 

in Kentucky, though I knew not where, and like Abraham of old, I must out, not knowing 

whither I went." 181 

Supplied with a modest amount of cash by friends in Oberlin, Hannah rode the 

railroad south across the Ohio River. She made stops and inquiries in Lexington and 

1781bid., 48. 

179Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

180Hannah More to George Whipple, 23 April, 1859, AMA. 

181 Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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Nicolasville, Kentucky, searching for a school that needed a teacher, and engaging in still 

more "fasting & prayer" as opportunities failed to materialize. In the latter town, and at 

the end of the railroad, she boarded the only public conveyance that still moved-a stage 

coach bound for Harrodsburg. In the seat of Mercer County Providence brought 

teetotaling Hannah to an unlikely lodging place: 

There at the Stage tavern, I had a room for myself and a season of fasting 
& prayer. After committing my case to God I felt that confidence in his 
government that made me willing to leave my case in his hands with the trusting 
humble spirit of a little child. 182 

Literally down to her last dollar, Hannah visited the college in Harrodsburg, where 

she met an innkeeper from Maxville, Kentucky who was attempting to secure the services 

of an "Eastern teacher." 183 "I engaged the school, and was sent for in a short time," she 

recalled some years later. "Thus I was in a slave state & Principal of a Female Seminary 

there." 184 

Hannah's discomfort at residing again in slave-holding territory was palpable. 

The income was moderately good ("25 Dols. mo"); the territory was, by her definition, a 

"mission field & seems well adapted for me"; but she recoiled at the thought of earning a 

living from wages paid by slaveholders. "Indeed," she wrote to Whipple, "I do not know 

but my labors unrequited would be equally bad as ifl was a poor Slave."185 

1821bid. 

183Hannah More to George Whipple, 23 April, 1859, AMA; Hannah More to 
Deacon Cyrus Crain, 20 February, 1867, EGW. 

184Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

185Hannah More to George Whipple, 23 April, 1859, AMA. 
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Her school was "composed mostly of young Ladies the children of Slaveholders," 

she wrote Whipple. Perhaps remembering her own assessment from the Cherokee Nation 

that the institution of slavery was "the grand secret of the imbecility of their minds why 

they do not expand faster," she noted that white American girls were no match for free 

black African ones. 186 "My school is pleasant," she wrote, "though far behind mine at 

K.M. [Kaw Mendi]."187 

As she did in most localities where she served as a teacher, Hannah found lodging 

with a local family, and one that probably included several of the girls whom she taught 

in the "Female Seminary." The Federal Census for "Macksville," taken in early July, 

1860 found her in the home of Richard and Nancy Biggers, a young couple with two 

school-age daughters and at least one teen-aged female who also lived there. 188 The 

livings must have been modest: Richard Bigger was a blacksmith, with an assessed value 

for his land and personal property noticeably smaller than that of his neighbors. Three 

boarders besides Hannah appear to have shared the house with the six Biggers. 

Twenty months would pass before Whipple and the AMA heard anything further 

from Hannah. Though she still thought of herself as in the orbit of their wider mission, 

she neither sought their direction nor accepted their directives. "Though I still feel 

friendly toward you," she wrote George Whipple in December, 1860, "I have doubted 

186Hannah More to Rev. David Greene, 10 September, 1844, ABCFM. 

187Hannah More to George Whipple, 23 April, 1859, AMA. 

188United States Federal Census in the County of Washington, State of Kentucky, 
July 2, 1860. 
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whether any at the Rooms did toward me. So I have not troubled them with letters, but 

have toiled on, more lonely than on far more distant mission land having no one to whom 

I can freely unbosom my oft sorrowing heart but my blessed Savior." 189 

One year after John Brown's execution, and only four weeks after Abraham 

Lincoln's election as president, Hannah was even more conscious than formerly of how 

much her abolitionist views separated her from her slaveholding hosts. "My sympathies 

are not in common with a slaveholding community," she wrote to George Whipple, 

"though I read their publications, & know much more of southern pride, caste, & 

etceteras, than formerly." 190 She was particularly troubled that reading-an activity of the 

mind and the spirit-could land the body in a county jail. 

Killing a person is not considered so dangerous as circulating incendiary 
publications such as Helper's Impending Crisis, the American Missionary &c .... 
At first after perusing them I presented them to some pupil, till I was told they 
were incendiary & recommenced [sic] to gather them in & bum them, as they 
might be the means of imprisoning me. This I have not done, though I do not feel 
the same liberty to circulate them now, for a native of Ky has been a long time in 
this County Jail for Having the Impending Crisis. 191 

As if the political crisis had not complicated matters enough, she reported that her 

region and the entire South had been experiencing a devastating drought. '"Hard Times,' 

seems to be the cry all around me," she informed Whipple. Her thirty day students came 

from families much dependent on agriculture, and when the land would not produce, 

189Hannah More to George Whipple, 23 April, 1859, AMA. 

190lbid. 

1911bid. 

353 



paying a teacher seemed something less than obligatory. "I do not know as I shall be able 

to get my wages for teaching," Hannah worried, "&have thought] of leaving for a 

time."192 

Hannah's December 10, 1860 letter to George Whipple is remarkable as well for 

the inclusion of a 300-word essay to no one in particular about her views of race. Clearly 

irritated that "our next President a Kentuckian by birth does not think them [blacks] 

competent to hold office in the U.S.," she pointed out that the founder of the Christian 

faith had deliberately chosen a black as one of his twelve disciples, a fact which she 

claimed even Southern racists acknowledged. 193 If given the chance, she would 

personally point out to Abraham Lincoln that King Solomon "the wisest man" was black, 

as was his mother, Bathsheba, "the black wife ofDavid."194 She found it "strange that the 

good folks of our country don't believe the wise man's words who says 'I am black,"' and 

that they further ignored the evidence she had found through her study of Scripture of 

1921bid. 

193"Simon the Canaanite," one of Jesus' original twelve disciples (Matthew 10:4, 
KJV), is identified in other New Testament accounts as "Simon Zelotes" or "Simon the 
Zealot" (See Luke 6:14, KJV, and Acts 1:9, KJV). The trailing adjective is now 
understood to refer to his affiliation with a political party that violently opposed the 
Roman occupation of Judea, not to his locality or his race. Victorian Bible scholarship 
supposed that "Canaanites" were by definition black, since the first "Canaan" identified 
in the Bible (Genesis 9:18, KJV), was a son of Ham, believed to be the ancestor of the 
negroid race. Most contemporary Biblical scholarship identifies the "Canaanites" with 
Semitic peoples. Hannah's reference to Canaanites as having been black reflected the 
common understanding of Biblically-literate people in her era. 

194Hannah More to George Whipple, 23 April, 1859, AMA. 
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other great men of valor and moral worth who were black. 195 

"It seems the bible for the most is silent on color," she concluded, no doubt 

sensing just how much the slaveholding patrons ofher Female Seminary would disagree 

with that assessment of the sacred book. Once she was in a safe region again, probably as 

soon as Christmas or New Year's, she planned to commit even more of her incendiary 

ideas about racial equality to paper: "If I think expedient I may write when I get to Dayton 

Ohio for the Telescope."196 

It is tempting to overstate the significance of the apparent change in Hannah 

More's thinking about race from the beginning of the 1850s to the close of the decade. 

Modem readers are much enamored of conversions, if not of the spiritual sort, then to 

ideas considered morally progressive. Heroes are supposed to grow in moral stature as 

well as experience, abandoning the wrong and restricted opinions that held them and their 

peers in intellectual bondage. 

Hannah More's progress on the path toward racial understanding was not, 

perhaps, as dramatic as could be wished, and was brought about by causes and texts no 

longer considered authoritative. As noted in an earlier chapter, she had taken her first 

steps nearly twenty years earlier by acknowledging the rights of Native Americans as 

persons fully deserving of elemental justice and dignity, especially from a culture that 

195The author of the "Song of Songs" or the "Song of Solomon," appears to 
announce very early in his poetic rhapsody, "I am black, but comely, 0 ye daughters of 
Jerusalem." (Song of Solomon 1:5. KJV). Contemporary scholarship, however, is 
divided on which of several characters in the love song is speaking at this point in the 
poem: it may be a self-description by the king's female consort. 

196Hannah More to George Whipple, 23 April, 1859, AMA. 
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claimed the name of Christ and purported to take His teachings seriously. When that 

same oppressed population of Cherokees and Choctaws demonstrated that they too were 

capable of practicing the same dehumanizing sins as those of her own color, her 

sympathies-and her commitments-moved to the cause of enslaved African-Americans. 

As has been discussed in this chapter, Hannah's cultural imperialism and sense of 

entitlement as an American at first seemed to cause her to denigrate the culture and 

experience of the ex-slaves and never-enslaved Africans with whom she worked and 

lived in West Africa. She was alternately superior to them and terrified of them, 

supremely conscious of being the only white woman among so many thousands of blacks. 

She detested their lifestyle and religion, and yet found herself fascinated by the 

unmistakable evidence that they were also capable of morally upright action, powerful 

rhetoric, and courage. 

As she neared the end of her sojourn among the Mendi, her sense of identification 

with black Africans had progressed enormously. As white colleagues proved false and 

duplicitous, no better morally than the heathen by invading the basic human rights which 

she by then believed were common to all people, she expressed her desire to make a 

permanent home among her black hosts. 197 She would adopt if necessary their forms of 

housing and food, living among them in her singular role as a white woman. No longer 

was it mandatory that they eat or sleep or even believe as she did, for she had placed even 

non-Christian blacks within reach of heaven. On a more fundamental level of human 

197Hannah More to Lewis Tappan, 26 February, 1856, AMA. In this letter, she 
asserts, "If my God tells me it is my duty to go and live in a country house, & among the 
natives, I think I should not hesitate to go." 
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relationship, she had achieved a crucial cross-racial identification, for she was now a 

"mother" to black children, and a "friend" to vast numbers of people of color. 198 

It took only the experience of a year and a half living and working again among a 

white population that denied these emerging truths from her experience to convince 

Hannah that race was the most foolish of divisions. Not only were her sympathies for 

blacks as persons fully engaged because of again seeing their rights denied, but now she 

even read her sacred text with new eyes, and saw new meanings in it. The Bible that she 

supposedly had in common with her slaveholding patrons and even with the newly 

elected Republican president was itself that incendiary document that would bring down 

the oppressive system of caste and color. Let them take away her copies of the 

abolitionist American Missionary or "The Impending Crisis," ifthey wished. The 

volume that they could never suppress would be the undoing of all the evils wrapped in 

race. 

198Hannah More to Mrs. Sarah Tappan, 15 February, 1856, AMA; Hannah More 
to Lewis Tappan, 26 February, 1856, AMA. 
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Chapter 5 

'The Sum of Reforms': 
Embrace and Exclusion 

Although she had traveled south in 1859 under the divine directive "that it was my 

duty to go to Kentucky & teach" and "not doubting but God had sent me," Hannah More 

must have, in fact, had her doubts. 1 During the eighteen months she spent in the northern 

Kentucky town of Maxville, the fifty-year old schoolteacher who could not abide cold 

weather grew increasingly uncomfortable in an otherwise warm and congenial climate. 

The sources of her discomfort were both moral and economic. Nearly two decades 

earlier, Hannah had stoutly insisted that she could not accept a lucrative offer to teach in 

Mississippi, because "it is a slaveholding State, and to advocate slavery I cannot do it. "2 

Now, however, she was teaching in a slaveholding state, with all the apparent acceptance 

of its social institutions implied by the role of one who would educate its children. One of 

1Hannah More to George Whipple, 23 April, 1859, AMA. 

2Hannah More to Rev. David Greene, 7 September, 1840, ABCFM (Houghton). 
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the major causes of her separation from the ABCFM missions in Indian Territory in 1847 

had been that organization's refusal to vigorously prosecute the church affiliations of 

slaveholding members. 3 In Max ville, though, Hannah found herself worshiping with and 

teaching Sunday School to those who cheerfully embraced "the peculiar institution" and 

worked vigorously for its protection. If God had indeed directed her to go South, Hannah 

was eagerly anticipating another divine command that would free her from the 

unaccustomed and morally ambiguous role in which she now found herself. 

The outraged muttering among slaveholders that followed the trial and execution 

of radical abolitionist John Brown ultimately must have sounded enough like the divine 

word to propel Hannah back across the Ohio River into free territory.4 Though she had 

continued to teach at Maxville for slightly more than a year after Brown was hanged, she 

did so conscious of the likelihood of a quick departure. By December, 1860, she was 

predicting her departure within two weeks: the situation had become "unsafe for northern 

abolitionists, as they termed us. "5 Shortly after the beginning of 1861, she made her 

move: "I returned to Ohio, spent the winter there, and wrote my bible views of slavery," 

quite probably for the Telescope, an abolitionist journal in Dayton.6 

Within three months, Hannah had traveled back as far as Hartford, Connecticut, 

3See the discussion in Chapter Two, 92-107. 

4Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

5Hannah More to George Whipple, 10 December, 1860, AMA.; Hannah More to 
Deacon Cyrus Crain, 20 February, 1867, EGW. 

6Hannah More to George Whipple, 10 December, 1860, AMA. See the discussion 
in Chapter Three, 128-132. 
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arriving there just one day after the first Confederate battery opened up on Fort Sumter. It 

had been two and a half years since she had visited her native state, and she was going 

back "home" to consolidate her resources and think through her options for the future. 

She stopped briefly in Hartford to pen a note of thanks to a Mr. Whiting at AMA 

headquarters: the officers at 48 Beekman Street had apparently met with Hannah as she 

passed through New York City on her way north, and had helped to arrange transportation 

for her luggage by steam boat to the Connecticut capital. Both Lewis Tappan and Samuel 

Joselyn had been of great assistance, she noted, apparently answering her own question 

about whether "any at the Rooms" still considered her a valued friend. 7 

Hannah's decision to stop at the AMA headquarters on her way to Connecticut 

underscored her continuing interest in returning to West Africa as a missionary. For 

nearly eighteen months after her return from Kaw Mendi in 1856, she had urged the 

AMA to send her back to the Mendi Mission, and at one point, had actually received 

AMA funding for just such a return.8 That plan had apparently collapsed during the 

acrimonious exchange of letters in late 1857 between Hannah and AMA correspondence 

secretary George Whipple discussed in the previous chapter. Her sojourn in Ohio and 

Kentucky between 1858 and 1861 had proved satisfying on almost no counts, for she had 

sullied her principles by earning employment at the hands of slaveholders, and had 

formed none of the close relationships that usually proved the most enduring reward of 

'Hannah More to Mr. Whiting, 13 April, 1861, AMA.; Hannah More to George 
Whipple, 10 December, 1860, AMA. 

8Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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her labor. Now she was "desirous of returning to Africa," but eager to do so on her own 

terms.9 

Hannah's difficult passages with the ABCFM from 1841-47 and the AMA from 

1850-1858 had illustrated the foolishness of depending on organizational executives in 

Boston and New York to decide questions that could much better be handled "on mission 

ground." Appeals to committees gathered hundreds or even thousands of miles away 

were almost always futile exercises, for the time lag involved in seeking and obtaining 

their counsel often made that counsel entirely moot when and if it actually arrived. She 

also enjoyed, as she had acknowledged even to her bitter enemy Dr. David Lee, "too 

independent a turn of mind" to content herself with taking direction from those who 

clustered at well-staffed mission stations. 10 She would succeed best in honoring the 

divine mandate that had first sent her to Africa by "going out" as an "independent," 

paying her own expenses and determining her own assignments. 11 

Independence did not include foolhardiness, however, and Hannah took pains to 

secure letters of introduction, apparently from AMA leaders, to key persons at her likely 

destination. Having long been interested in the success of the Liberian republic that 

included many ex-slaves, some of whom she had known in Indian Territory, she now 

obtained references that might open doors with both the president of the nation and the 

9"Back Career Summary Letter," BACK. 

10Hannah More to David C. Lee and Martha Lee, 20 May, 1856, AMA 

11 Samuel J. Whiton to George Whipple, March(?), 1862, AMA. The date is not 
given on the copy of the letter preserved in the AMA archives. Given its contents, 
though, the letter can with good certainty be dated to this month. 
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bishop of the largest denomination, probably the African Methodist Episcopal Church. 12 

No record has been preserved ofhow Hannah spent the summer and fall of 1861 

in her home region, save for fragmentary notes that suggest her presence at the homes of 

relatives and at mission meetings. 13 Her ties to the AMA, while friendlier than they had 

been some years before, did not include frequent correspondence, and thus there is little 

information from that usually dependable source. Given her intention to return to Africa 

as soon as she could practicably do so, she very likely returned to schoolteaching in the 

fall of 1861 to save toward her expensive trans-Atlantic voyage, probably either in Union 

or near one of the homes of her sisters in nearby Eastford or West Woodstock. 

In mid-August, 1861, her father, Samuel, died at age ninety, and was buried 

beside his wife Amy in the cemetery adjoining the Union Congregational Church. Two 

daughters, Amy W. Lummis and Joanna, also rested beside their parents in the hillock 

above the sanctuary. Hannah's only brother and youngest sibling, Samuel W., who had 

assumed many of his father's roles in the church, now operated the family farm in the 

northwest comer of town, and had provided a home for his elderly father for some years. 14 

Hannah joined several of her siblings a few months later in selling her inherited interest 

12"Back Career Summary Letter," BACK. 

13Samuel J. Whiton to George Whipple(?), Autumn, 1861 (?), AMA. The 
preserved fragment of the letter does not bear a date, but internal evidence suggests it was 
written somewhere in the fall of 1861, after Hannah's return to Connecticut. 

14United States Federal Census for Connecticut, "Union, Tolland County, 1860." 
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in the elder Moore's estate to the younger Samuel, for which she received $100.00. 15 As 

if she needed any further illustration of the fact that she had "no home," she now prepared 

to finance her return to Africa with the money that proved her rootlessness. 16 

In early September, 1861, the region that included the towns of Union, Westford, 

Eastford, and Woodstock, Connecticut witnessed the influx of thousands of visitors for 

the funeral of a native son, Brigadier General Nathaniel Lyon, a West Point graduate who 

had become the first Union general to die in combat since the outbreak of hostilities four 

months earlier. 17 Lyon's funeral in Eastford on September 5 attracted a "large gathering," 

including, apparently, some who saw evangelistic potential in the assembly. 18 One of 

those with the untraditional perspective was Stephen Haskell, a twenty-eight-year old 

Sabbatarian Adventist preacher originally from Oakham, Massachusetts, who reserved a 

Woodstock schoolhouse for a lecture, apparently attempting to capitalize on the presence 

of so many guests in the region. Whether the schoolhouse was one in which Hannah 

taught, or she simply attended Haskell's lecture out of curiosity cannot be known. 

15Index of"Grantors," Book 10, item 519 (1862), Registry ofDeeds, Town of 
Union., Connecticut. 

16See Hannah More to Nephew and Nieces, 24 December, 1849 for references to 
her having "no home." 

17 A useful biographical sketch of the first Civil War general to die in battle is 
available at "A Brief Biography of General Nathaniel Lyon," INTERNET: 
http://www.lyoncamp.org/lyon.htm. A well-regarded biography [Christopher Phillips, 
Damned Yankee: The Life ofGeneral Nathaniel Lyon (Colombia, Missouri: University of 
Missouri Press, 1990)], confirms the details of the immense funeral gathering in Eastford, 
Connecticut. 

18Stephen N. Haskell in The General Conference Bulletin Thirty-Fourth Session 
Haskell4, Extra no. 11 (15 April, 1901): 233. 
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Haskell and his wife also stayed at the place where Hannah herself was lodging, for he 

remembered some years later that "we had a very pleasant interview together." 19 

According to Haskell, he and Hannah stayed up long after the other guests had retired, 

discussing Adventist interpretations of history: when he came to breakfast in the morning, 

she was still studying the materials he had given her. 20 Never one to miss an opportunity 

to "witness," Haskell presented Hannah with several other tracts explaining Adventist 

beliefs and a copy of John Nevin's Andrews' History of the Sabbath and the first day of 

the week, a major scholarly volume written several years before by one of the 

movement's most prolific authors. 21 

The meeting with Stephen Haskell would prove to be a fateful one for Hannah 

More, though she had no way of knowing that when the two parted in early September of 

1861. Most of the last six years of her life would be dominated by the ideas and doctrinal 

beliefs to which she was first introduced by the young evangelist, and those ideas would 

prove to be the source of both great joy and significant pain for her. Haskell himself 

would assume an important role in the shape of her later religious experience, and his 

family's preservation of some of her most important correspondence would make 

19Stephen N. Haskell, "Tract and Missionary Work," Advent Review and Sabbath 
Herald41, no. 1 (17 December, 1872): 8. 

20Stephen Haskell, "How the Message Went to Africa," Advent Review and 
Sabbath Herald98, no. 9 (3 March, 1921): 5. 

21 
J. N. Andrews, History of the Sabbath and first day of the week (Battle Creek, 

Michigan: Battle Creek Steam Press, 1859). 
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possible the re-discovery of these same documents more than a century later-documents 

which became the starting point for much of the research conducted in this dissertation. 

At the time, however, Hannah's interest in the publications Haskell gave her may 

have had more to do with her association with Millerite Cable Coval nearly twenty years 

earlier at Dwight Mission than with any particular affinity for the beliefs of ex-Millerites. 

To that point in her life, at least, Hannah had written very little about the imminent and 

visible return of Christ to the earth or the unchanging sacredness of the Sabbath. 

Though her own theology had migrated from the orthodox Calvinism of her 

youth and young adulthood to an embrace of the Oberlin perfectionism associated with 

Mahan and Finney, she was not in any hurry to dissolve her lifelong association with the 

faith that had nurtured her or with the hometown congregation with which she continued 

to maintain such friendly ties. Indeed, her influence, to the extent that she had any on her 

associates, was still almost certainly in favor of the outlines of the traditional faith of her 

childhood. 

Hannah was, first and last, a missionary, a category of person which in some sense 

rose above traditional denominational distinctions to celebrate the wider advance of 

Christianity generally into areas where it previously had little or no presence. Hannah 

must have also been telling mission tales out of school, and for a number of years, too. 

Three months before Hannah returned to Connecticut, Samuel J. Whiton, the confident 

twenty-two-year old son of Hannah's sister Lucinda, had concluded that his experience as 

a lay preacher qualified him as a candidate for mission service-just like his aunt 

Hannah-and applied for an appointment in West Africa. "I have decided to offer myself 
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to the A.M.A. for this work," he wrote to George Whipple just after Christmas in 1860, as 

if the organization would be fortunate to get him. 22 Almost certainly unaware of 

Whipple's difficult history with his aunt, he went on to remind the former Oberlin 

professor that it was Hannah who had been responsible for his choice of a theater of 

action: "My sympathies are closely linked with the Mendi Mission," he informed 

Whipple, "and I have thought that Africa would be my chosen field."23 

Young Whiton declared his readiness for the invitation he was sure would be 

forthcoming by the spring of 1861, and was obviously pleased when the AMA placed him 

under appointment as their missionary about the time when his aunt returned to her home 

region. Low receipts at the AMA treasury in 1861-perhaps occasioned by the outbreak of 

the Civil War--prevented him from traveling to Africa. 24 For the balance of 1861 and the 

first few months of 1862, he continued to teach in an Ashford public school, waiting for 

the AMA's fortunes to rise. He took the opportunity to travel, apparently with Hannah, to 

the national convention of the AMA, held that year in Norwich, Connecticut, no doubt to 

keep his name and availability in front of the organization's top decision-makers.25 

For her part, and for her own reasons, Hannah had concluded that she would not 

again seek the sponsorship of the organization that had caused her such grief the last time 

around. When she returned to Africa, it must be apparent to all that she was traveling 

22Samuel J. Whiton to Rev. George Whipple, 29 December, 1860, AMA. 

231bid. 

24Samuel J. Whiton to Lewis Tappan, 14 December, 1861, AMA. 

25Samuel J. Whiton to George Whipple (?), Autumn, 1861 (?), AMA. 
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under her own steam. By March, 1862, she had both her plan and her financing in order. 

"My aunt, Miss Hannah More, is expecting to sail for Liberia in a few weeks, but 

she does not yet know on what vessel," Whiton related to George Whipple in a letter that 

probably dates from March, 1862. "She goes out as an independent missionary, at her 

own expense, trusting in God alone for support and protection. "26 It was not the kind of 

thing that Samuel Whiton himself would have done. Even though he also had a position 

teaching school which undoubtedly paid him more than his much-experienced aunt, he 

demonstrated a very keen concern for his own wallet in all his correspondence with the 

AMA. Every receipt, every surcharge on luggage, every expense incurred in traveling 

would have to be borne by the organization, for he had already made the inestimable gift 

of his services. 27 

Though young Whiton attempted to coax the AMA into allowing him to book 

passage to the Mendi Mission on the same ship which was to carry his aunt to Liberia, 

things did not tum out that way.28 He sailed from Boston on May 23, 1862 on board the 

Sylph, while his aunt Hannah left from New York two weeks later on board the Ocean 

Eagle, a "little brig" that plied the waters between the Northeast and the African coast, 

and sometimes ventured as far as Australia. 29 

26Samuel J. Whiton to George Whipple, March, 1862 (?), AMA. 

27See, for examples, letters of Samuel J. Whiton to George Whipple, 1 0 April, 
1865, AMA; Samuel J. Whiton to George Whipple, 19 May, 1865, AMA. 

28Samuel J. Whiton to George Whipple, March (?), 1862, AMA. 

29Two websites offer helpful information about the size and range of the boat on 
which Hannah More made her return trip to Africa in 1862. Robert H. Nassau, "Preface," 
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With no appointment waiting for her in Africa, and no promise that she would be 

able to find a way to support herself, Hannah had simply picked Liberia as her 

destination, "feeling deeply impressed there was a special opening there for me."30 Once 

before, when leaving Oberlin for wherever God might direct her in Kentucky, she had 

likened herself to the Old Testament patriarch Abraham who had similarly been called by 

God to leave his home with no destination indicated. Now the simile seemed particularly 

apt, for she was quite literally going to be a "homeless stranger in a strange land."31 The 

young republic was anything but stable, as freed ex-slaves from America and their 

American patrons attempted to impose a constitutional government on tribal regions not 

much more harmonious than those that had surrounded the Kaw Mendi Station in 

neighboring Sierra Leone. 32 

Hannah's willingness to trust her physical existence and her financial well-being 

to whatever her God might reveal in a new location is one of the ways in which she seems 

INTERNET:http://www.sacred-texts.com/afr/fiwa/fiwaO 1.htm for description of the 
vessel, and INTERNET: http://www.blaxland.com/ozships/vessel/0/1/1.htm for record of 
Australia travel. 

30Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

31 Hannah More to Lewis Tappan, 26 February, 1856, AMA. 

32Founded by freed slaves under the sponsorship of the American Colonization 
Society in 1820, Liberia declared itself a republic in 1847. Enduring conflicts with tribal 
groups dissatisfied with the national regime have been a continuing characteristic of its 
history to the present day. One of the remarkable coincidences of Hannah's tenure in 
Liberia was her meeting with "Uncle Simon," an African-American ex-slave whom she 
had known when he was still in bondage to a Cherokee master in Indian Territory. 
Hannah's abolitionist nephew noted with some admiration, "He is now a judge." (Samuel 
J. Whiton to George Whipple, 11 November, 1862, AMA). 
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most different from twenty-first century Americans, even from those who share many of 

her faith commitments. Saturated in the idiom of the Christian Scriptures, in which the 

act of personal commitment and risk is often celebrated as the finest human act, Hannah 

placed ultimate confidence in a sovereign God who could intervene, alter events, change 

servants, and even control the weather to protect the one, like her, who put everything on 

the line. For all the ways in which modern readers may find such "trust" 

incomprehensible, Hannah believed she could see a direct connection between the events 

that occurred around her and the will of the God she served. She had been "lent to the 

Lord" from birth, and as the property of God, she must make herself available for any 

future He might designate, at whatever cost to her own sensibilities or comfort. 

Her confidence in the "unseen hand" was no doubt strengthened by the discovery 

of a vacancy at a mission station on the St. Paul River upstream from Monrovia. 33 A 

missionary at the station had become very ill, and Hannah was employed on a temporary 

basis as a teacher at the mission school. If she needed any confirmation that it had been 

the will of God for her to come without invitation to Liberia, she found it in the spiritual 

impact that her arrival seemed to have upon the students. "A revival was soon in 

progress," she reported, "and a number of hopeful conversions."34 

A more significant opportunity for lasting usefulness arrived a few months later in 

the persons of two Protestant Episcopal clergymen who located her on the St. Paul River 

and offered her a position at the denomination's Hoffman Mission school at Cape 

33Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

341bid. 
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Palmas, 300 miles to the southeast, and just four degrees north of the equator. Bishop 

John Payne, Protestant Episcopal bishop for Liberia, and Rev. C. Colden Hoffman, for 

whom the station was named, were white Americans who had given significant years to 

service in Africa.35 Hannah's long experience as a missionary among both Native 

Americans and Africans was obviously more important to them than her denominational 

affiliation. As an "independent," she could also be counted on to adapt to the theology 

and polity of her employers, or at very least, to mute her differences.36 

While not entirely comfortable in her new environment, Hannah clearly respected 

both the American and English representatives of the Anglican communion with whom 

she worked in Africa.37 "I do not fully enter into the liturgy, reading of prayers, etc.," she 

wrote to her missionary nephew after two years at the Hoffman Station, "though much in 

the church is really good and praiseworthy."38 Of more immediate value to her was the 

work that the Protestant Episcopal church was doing for an obviously needy population at 

the Cape Palmas site. The Hoffman Station was primarily an orphan asylum, and 

35Bishop Payne Divinity School, a leading Episcopal seminary for African
Americans since the 1870s that subsequently merged with Virginia Theological Seminary 
in Alexandria, Virginia, was named for the bishop who employed Hannah in Liberia. 

36Hannah had worked extensively in an ecumenical environment in the Mendi 
Mission, where, according to George Thompson, Baptists, Presbyterians, 
Congregationalists, Methodists, Wesleyans, Lutherans, and United Brethren had all 
labored together under a loosely Congregationalist church polity. 

37While employed at the Mendi Mission, Hannah had vacationed and convalesced 
with Church Mission Society (Anglican) missionaries in Freetown for weeks at a time, 
and was thoroughly familiar with Anglican worship and belief. 

38Hannah More to Samuel J. Whiton and Wife, 12 September, 1864, BACK. 
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featured the pioneering efforts of Rev. Hoffman to utilize a pre-Braille form of embossed 

type with blind and disabled African children.39 As the lead teacher in the mission school, 

Hannah was very likely involved in these groundbreaking efforts to reach a special 

population often ignored or mistreated by tribal society.40 Other records indicate that 

during much of her stay at Hoffman Mission Station she was also "having charge" of the 

mission, "acting the part of preacher, teacher, physician, general provider, and in fact, the 

general civilizer of a company of natives gathered at the mission."41 

A fascinating glimpse into Hannah's professional competence in her assignment 

at Hoffman Mission station is found in the report of Bishop Payne on the examinations he 

had conducted at the Episcopal schools in Liberia. A July 7, 1863 visit to the Orphan 

Asylum at Hoffman included these glowing observations: 

Examination of the Orphan Asylum, June 241
h. Teacher, Miss Hannah 

Moore; beneficiaries, 17; day scholars, 6 --total 23. A heavy rain, we are sorry to 
say, delayed our arrival at the Asylum until the examination was quite half 
through. The recitations, so far as we heard them, in general gave evidence of 
attention and some application on the part of teacher and scholars. Several 
compositions were read by the teacher, so very excellent, that they must at least 
have been carefully corrected by her. To the credit of the scholars, however, it 
should be said, they were carefully copied, and the sentiments were good. A very 

39For documentation on Rev. C. C. Hoffman's pioneering work with blind 
children, see George T. Fox, ( 1868) A memoir of the Rev. C. Colden Hoffman: missionary 
to Cape Palmas, West Africa. (London: Seeley, Jackson and Halliday, 1868), 274,331-
34, 348, 361; William Moon, Light for the Blind (London: Longmans, 1877), 58-64; 
Harriett G. Brittain, ( 1860) Scenes and Incidents of Every-Day Life in Africa [(New York: 
Negro Universities Press, 1969 (Reprint)], 45, 56, 119-120, 136, 139, 141-142, 194-195. 

40Hannah More does not document this specialized work, performed at a time for 
which there are very few archival records about her at all. 

41 Stephen N. Haskell, "Tract and Missionary Work," Advent Review and Sabbath 
Herald 41, no. 1 (17 December, 1872): 8. 
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appropriate piece of poetry was appended to each one, which, it is to be presumed, 
must be attributed to the good taste of the teacher.42 

Attracted to the "Remnant" 

The absence of drama in Hannah's physical circumstances during her two years at 

Cape Palmas was not matched by a corresponding quiet in her spiritual and emotional 

life, however. From about the time she left Connecticut for Liberia in June, 1862, she 

had begun receiving tracts and books from Stephen Haskell and the small group of 

Sabbatarian Adventists then coalescing into a denominational structure across the 

northern United States. Copies of the Advent Review and Sabbath Herald, a weekly 

journal published by Adventist preacher and author James White out of Battle Creek, 

Michigan, arrived on every boat from America, its dense columns packed with articles 

about Adventist understandings of Biblical prophecy, "true Sabbath-keeping" (a focus on 

the observance of the seventh day of the week as the one designated by God for rest and 

worship), health reform, and strident anti-government abolitionism.43 

Far from her hometown Congregational parish in Union and not well-integrated 

into the life of the Protestant Episcopal church at the Hoffman Station, Hannah found 

much to admire in the Adventist emphasis on "truth," and relative de-emphasis on things 

42Bishop John Payne, in The Spirit of Missions 18, (September, 1863). Archived 
copies of this journal may be located in the Archives of the Episcopal Church 
Austin, Texas. 

43The journal, now known as the Adventist Review, has been continuously 
published for 156 years. The author has been an associate editor of the magazine since 
1997, and one of the most extensive researchers of its vast print collection. 
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ecclesiastical. As she soon discovered in the pages of the Advent Review and Sabbath 

Herald, the 3000 Sabbatarian Adventists in North America were engaged in a strenuous 

debate in the early 1860s about whether they should countenance any church structure at 

all beyond the congregationallevel.44 James White and several of the other Michigan 

leaders of the tiny movement argued that at least some form of organization was required 

to preserve the identify and self-understanding of those who had emerged from the 

Millerite movement. They had already taken the first step by organizing a "Michigan 

Conference of Seventh-day Adventists" in 1862. Other "leading brethren" maintained 

that any formal structure would only ape the false systems of church governance that 

collectively went by the name of"Babylon." Both sides could agree, however, that the 

solitary believer, isolated though he or she might be from others of like faith and even 

unable to worship with them, was still a part of the worldwide "people of God," the 

righteous remnant from the apostate Protestant churches, who kept the commandments of 

God and believed in the charismatic exercise ofthe spiritual "gift ofprophecy."45 

The nascent church was also in the broadest sense "methodistical," underlining 

the importance of human participation in the experience of salvation by observing the 

44J. N. Loughborough, The Church: Its Organization, Order and Discipline 
(Washington, D.C: Review and Herald Publishing Association, 1907), 108-122. 
Loughborough' s history of the debate over legal organization was that of an active 
participant and eyewitness. 

45Distinctive Adventist doctrines included a focus on the seventh day of the week 
as the Biblical Sabbath commanded of all Christians, a belief in the imminent, literal and 
visible return of Christ to earth before the promised millennium, and the presence of 
continuing "spiritual gifts" in the life of the true church that prepared it for witness and 
mission. 
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commandments of God, especially including the seventh-day Sabbath identified in the 

Ten Commandments. Several of its early leaders, including co-founder Ellen Gould 

White, (wife of Review and Herald publisher James White) had come from Methodist 

backgrounds, and had drunk deeply at the well of Wesleyan theology. To those who 

suggested that Christian behavior was of little importance, they quoted the requirement of 

Jesus: "If you love me, keep my commandments."46 To those who suggested that the law 

of God had been "nailed to the cross" and that the church now lived only in an era of 

grace, they pointed to the great multitude of the redeemed described in Revelation, the 

last book of the New Testament, as those "which keep the commandments of God, and 

have the testimony of Jesus Christ."47 

The constellation of issues about which Seventh-day Adventists cared deeply was 

remarkably suited to the consciousness of the fifty-five-year old missionary and reformer 

who now read their literature and pondered their ideas 4000 miles away from the nearest 

adherent of the faith. Seventh-day Adventists were, almost to a person, abolitionists, and 

fierce critics of the Federal government's pre-Civil War policy of appeasing Southern 

sensibilities about slaveholding. The columns of the Review and Herald through the 

1850s and early 1860s carried some of the most denunciatory language about slavery and 

slaveholding that one was likely to find outside of the columns of Frederick Douglass' 

46John 14:15, KJV. 

47Revelation 12:17, KJV. 
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journal, The Northern Star.48 

The Adventist emphasis on a faith that required deep and broad knowledge of the 

Scriptures was also clearly attractive to a woman who had immersed herself in the 

Biblical idiom-and had committed vast portions of the Bible to memory.49 The Adventist 

hermeneutic for Biblical study-following the straightforward sense of Biblical passages 

except where obviously contraindicated, and thus "letting the Bible interpret itself'-was 

very much like the approach with which Hannah had grown up in small-town Connecticut 

Calvinism. 50 Ideas and doctrines-even ones as "untraditional" as the imminent and 

personal return of Christ to earth or the abiding sacredness of the seventh day-that could 

be established by Biblical texts were assumed to be authoritative in the believer's life, 

even where they caused considerable family and social dislocation. The apparent novelty 

481nterestingly, the two journals and their chief contributors had co-existed in the 
small city of Rochester, New York during the early 1850s. No research has yet been 
attempted in Adventist archives to determine what personal or professional contacts may 
have existed between the Sabbatarian Adventists and Douglass, though it is clear that 
they shared a common perspective on the moral outrage of slaveholding and Federal 
attempts to placate the proponents of the "peculiar institution." For further background 
on the Adventist presence in Rochester, see Gerald Wheeler, James White: Innovator and 
Organizer (Hagerstown, Maryland: Review and Herald Publishing Association, 2003), 
70-89. 

49Rev. N. B. Beardsley to Rev. David Greene, 10 October, 1840, ABCFM 
(Houghton). 

50William Miller, it will be remembered, emerged from a Calvinist background, 
functioned as a lay Baptist preacher, and was largely self-taught as regards interpreting 
the Bible. It should be noted, however, that both Millerite and early Adventist 
interpretation of apocalyptic portions of the Bible did not follow the "literalist" approach: 
as convinced "historicists," Millerites and Adventists interpreted the prophecies of the 
Biblical books of Daniel and Revelation as forecasting specific historical events (the rise 
and fall of dynasties, empires, and religious institutions) through the use of symbols they 
believed were explained within the Bible itself. 
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of Seventh-day Adventism's key ideas was given power by their appeal to "primitivist" 

(early Christian church) belief and practice in an era when many other Christian groups 

were advocating the "restoration" of the "pure church" they believed was on display in 

the New Testament. For Seventh-day Adventists and others who emphasized a return to 

"apostolic Christianity," belief in the literal and personal return of Christ to earth and in 

the sacredness of the seventh day harkened back to the first century of the Christian 

church in which these ideas had been considered normative. 51 

Having survived the punishing social stigmatization associated with "The Great 

Disappointment" (the October 22, 1844 date on which Millerite teaching had predicted 

the Second Advent of Christ), Sabbatarian Adventists expected little support and fierce 

opposition from other Christian denominations, which they collectively termed 

"Babylon," the symbolic Biblical appellation for confusion and apostasy. 52 "Suffering for 

the sake oftruth" was perceived to be an essential element of righteousness-again, an 

idea that probably held significant appeal for Hannah More because of her own painful 

experiences with colleagues in several mission locations. 

51Nathan Hatch's excellent discussion ofthe appeal of"primitive Christianity" to 
nineteenth-century Protestantism, while not specifically descriptive of Seventh-day 
Adventism, is very illuminating in understanding the appeal of the movement. (See 
Hatch, The Democratization of American Christianity, 167-170). 

52Seventh-day Adventists, along with many mainline Protestant and sectarian 
groups, interpreted the Biblical book of Revelation as predicting the long-term hegemonic 
control of a counterfeit Christianity that persecuted and suppressed the true apostolic 
teaching and order. Most Protestants identified the Roman Catholic Church and its 
centuries of supremacy with this power, and criticized the theology, practice, social 
structures and economic infrastructure that supported its long rule under the collective 
name of"Babylon." 
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Adventists were also interested in a variety of causes that were frequently 

associated under the broad label of"health reform"-temperance (actually, abstinence 

from all alcoholic beverages); opposition to tobacco in all its forms; "dress reform" for 

women; and alternative medical therapies (hydropathy, "natural" diets, increased use of 

exercise, opposition to many patent medicines). Hannah's affinities for many of these 

same approaches have been noted throughout this dissertation. 53 

Taken as a whole, Seventh-day Adventism must have appeared to Hannah as the 

"sum of reforms," a democratically-organized, counter-cultural movement whose key 

ideas nicely matched the causes and commitments that had emerged in her own life. The 

tiny number of adherents was less a hindrance to joining than a witness to the likelihood 

that Adventists were closer to "the truth" than many larger and long-established faiths. 

The relative unpopularity of many Adventist beliefs was almost calculated to make those 

ideas more attractive to Hannah, whose contrarian instincts were some of the most 

53Early Seventh-day Adventists, along with many reformist groups, were 
significantly influenced by the health reform movement of 1830-1860 that featured such 
personalities as diet and exercise champion Sylvester Graham, William Andrus Alcott, 
hydropathists Vincent Priessnitz and James C. Jackson, and dress-reform advocates Dr. 
Harriet Austin and Mary Gove Nichols, among others. [See John R. Blake, "Health 
Reform," in The Rise of Adventism: Religion and Society in Mid-Nineteenth-Century 
America, ed., Edwin S. Gaustad (New York: Harper & Row, 1974), 30-49]. Adventist 
teaching and practice opposed to alcohol and tobacco use, and in favor of women's dress 
reform and the use of non-drug therapies, crystallized in 1864 with the publication of a 
major teaching from co-founder Ellen Gould White. [See Ellen G. White, Selected 
Messages, 3 (Washington, D.C.: Review and Herald Publishing Association, 1980), 276-
282.] A well-documented treatment of early Seventh-day Adventism's relationship to 
health reform is Ronald Numbers, Prophetess of Health: A Study of Ellen G. White (New 
York: Harper & Row, 1976). 

377 



enduring features of her personality and character. Already accustomed to the criticism of 

family members, colleagues, and even powerful leaders of Evangelical organizations, she 

was disposed to understand Adventist beliefs and practices as a way to make visible her 

commitment to "pick up her cross" and follow after Jesus. "I do not wish to consult my 

care," she had written to David Greene more than two decades before, "but labor rather to 

endure hardship as a good soldier of Christ. "54 Her lifelong personal and theological 

perfectionism had located a faith community more than usually concerned with Christian 

behavior as a way to make visible its commitment to the Lord. The Adventist faith into 

which Hannah was migrating was officially Evangelical in its affirmation that human 

beings were justified-saved-through faith in the atoning sacrifice of Christ, without the 

contribution of human effort or behavior: it was grace, not good works, that saved the 

sinner. The relative weight placed on the human "response" in the church's writings and 

teachings, however, probably dominated the public perception of the new denomination 

by many other Evangelicals, and may have contributed to Hannah's interest in and 

attraction to it. There can be little doubt that she leaned toward what would commonly be 

called a "legalistic" understanding of salvation. As noted elsewhere, her awareness of 

"grace" is muted and relatively rare. 

By late 1863, Hannah had already made the decisive personal and theological 

commitments that would shape the last years of her life. In a letter originally addressed to 

Stephen Haskell's wife in Massachusetts, and subsequently re-printed in the Review and 

Herald, she moved quickly to the key point: "Thank God I now see clearly that the 

54Hannah More to Rev. David Greene, 30 March, 1842, ABCFM. 
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seventh-day is the Sabbath of the Lord my God, and am keeping it according to the 

commandment. "55 The movement from her childhood faith to the new doctrine had not 

been either quick or painless for her, however: 

How I would love to recount to you all the way the Lord has led me, and 
how wedded I was to the traditions I was educated in, of keeping the first-day for 
the Sabbath. Oh, how hard I found it to decide against what good people had 
taught me, whose memories I still venerate. But all is over, and for some weeks I 
have been keeping with you the seventh-day. 56 

Shunning the notion that there could be any such thing as "private truth" which one was 

not obligated to share with one's companions, Hannah had already begun to advertise her 

new doctrinal understandings: 

Mr. Dickinson also is keeping it. It is quite singular to keep it here. I do 
not know of any others on the Coast who keep the seventh-day. But that is no 
proof against its authenticity. I only wonder that many good people reject the 
commandments of God by their traditions. Your people may now consider that 
you have whole hearted Seventh-day Adventists here, waiting with you for that 
blessed appearing of him whom we love and adore, and purpose to worship 
evermore. 57 

Hannah's colleague, Dickinson, was an Australian self-supporting missionary at 

the Hoffman Station to whom Hannah had given her Adventist literature. According to 

one source, "he immediately was separated from the Mission on account of the Sabbath." 

Put in touch with Stephen Haskell by Hannah, he considered coming to America, but 

55Hannah More to [?], in Advent Review and Sabbath Herald 23, no.l8 (March 29, 
1864): 142. 

56Ibid. 

57Ibid. 
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eventually returned to his homeland. 58 Hannah was either more circumspect in what she 

said to her Episcopal employers than her colleague, or else was deemed more crucial to 

the success of the mission, for there is no evidence that her employment was similarly 

threatened at that time. She continued to fulfill her many duties at Hoffman for at least 

another year, and was apparently permitted to practice her new faith without interference 

from either Bishop Payne or Rev. Hoffman. 59 

A letter from Hannah to her nephew Samuel Whiton and his new wife at the 

Mendi Station later in 1864 suggests that she was not advertising her new beliefs to other 

members of her family, however.60 The 750-word letter says nothing of her adoption of 

the seventh-day Sabbath nor of her belief in an imminent second advent of Christ. A 

portion of the letter does focus on personal responsibility for good health, and the 

necessity of cooperating with divine help to improve one's circumstances-ideas that were 

certainly circulating in the Adventist literature she continued to receive-but the 

58"Statement by Elder Stephen Haskell," Document File #420, Archives of the 
Ellen G. White Estate, General Conference of Seventh-day Adventists, 12501 Old 
Columbia Pike, Silver Spring, Maryland. See also Stephen N. Haskell, in The General 
Conference Bulletin Thirty-Fourth Session 4, Extra no. 11 (15 April, 1901): 233. 

59Dates for Hannah's tenure at Hoffman Mission Station are established from her 
letters published in the Advent Review and Sabbath Herald. 

60Hannah More to Samuel J. Whiton and Wife, 12 September, 1864, BACK. 
Whiton had sailed for Africa in May, 1862,just weeks ahead of his aunt, but had returned 
after less than two months because of malaria. After an extended convalescence in 
Connecticut, he had returned to the Mendi Mission sometime in late 1863 or early 1864. 
He remained at the Mendi Mission until February, 1865, when ill health again required 
him to return to America. His observations about Africa-patronizing and pompous as 
they are-are collected in a 1865 volume, Glimpses ofWest Africa. With Sketches of 
Missionary Life (New York, American Tract Society, 1865). 
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sentiments are never identified as part of her new Adventist identity.61 

A letter written at almost exactly the same time (early September, 1864) to the 

editorial offices of the Review and Herald in Battle Creek is understandably far more 

direct. Her Sabbatarian colleague Dickinson had by now returned to Australia, and her 

sense of isolation had increased: 

I feel lonely keeping the Sabbath by myself. I hope your society may do 
something toward a Sabbath-keeping mission in this part of Africa. I do not 
wonder there has not been a greater outpouring of the Spirit, when I think of the 
follies and traditions which have been set against the eternal truth of God. Oh, 
that the time might be hastened when all God's people shall see eye to eye. I love 
the truth, and by it hope to be made free indeed. Till then I must labor in that 
sphere allotted me by a wise providence; and may I so labor that God's blessing 
may ever attend and crown my efforts with abundant success.62 

Hannah's embrace of the central concepts of Adventism had by now produced a 

noticeable change in the language and imagery of her letters, at least to fellow Adventists. 

Where previously she had almost certainly held with most of her Congregationalist peers 

that believers could expect "the world's conversion" and a post-millennia! appearance of 

the Saviour, she now had transitioned in both concept and language to a decidedly pre-

millennia! stance. 

Oh, how sublime is the looked-for event of his glorious advent. We hail 
with joy the harbingers ofthat event to which the eyes of God's chosen ones are 
directed, believing "the wise will understand," and since God will do nothing but 
he revealeth it to his servants the prophets, Amos iii, 7. I love to think that those 
who are watching and waiting, will know more than those who are careless or 
indifferent on so momentous a subject. I can thus see a reason why none of the 
wicked shall understand. How important to keep our lamps trimmed and lights 

61 Hannah More to Samuel J. Whiton and Wife, 12 September, 1864, BACK. 

62Hannah More to Editor, in Advent Review and Sabbath Herald 24, no. 20 (11 
October, 1864): 155. 
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burning, that when the Lord comes, we may be found ready. Let our conversation 
be in Heaven, from whence we look for the glorious appearing of the Son of man, 
who will change our vile bodies and make them like unto his glorious body.63 

The central lines of the above passage that deal with "watching and waiting," and "lamps 

trimmed and lights burning," are drawn from the pre-eminent Biblical passage of the 

Millerite movement-Jesus' parable ofthe Ten Virgins awaiting the arrival ofthe 

Bridegroom.64 The imagery of this parable, including the "midnight cry," and "Behold, 

the bridegroom cometh," had galvanized the movement in the late summer and early 

autumn of 1844. This is manifestly new language in Hannah's correspondence: nothing 

in the nearly eighty-five letters and 80,000 words written prior to this even approaches the 

central ideas she now espouses. Nothing also better illustrates how fully she had by late 

1864 embraced the central ideas of a group that was still socially and culturally 

marginalized in her homeland. She had indeed become the "whole-hearted Adventist" 

she had described herself to be some ten months earlier. 

The Phenomenon of Transdenominational Movement 

Hannah More's theological and spiritual pilgrimage from orthodox New England 

Calvinism through Oberlin perfectionism to pre-millennial Seventh-day Adventism in a 

span of approximately twenty years is certainly a remarkable journey by any measure, 

especially as it seems to have proceeded in a series of gradual steps or stages that bore 

considerable similarity to those that immediately preceded and followed them. No grand 

63Hannah More to her Nephew, 24 February, 1867, EGW. 

64Matthew 25:1-13, KJV. 
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conversions or "re-conversions" occurred. No seismic shifts altered the landscape of her 

spiritual journey. Instead, she found herself at the end of each year on terrain both 

familiar and increasingly strange. She could see the clear connections between her 

present belief and her historic understandings, and she could also note the differences that 

had begun to decorate the view. 

As the modified theology of personal choice began to assert itself both in the 

wider Protestant culture and specifically within New England Calvinism in the early 

decades of the nineteenth century, Hannah and thousands of her Congregationalist peers 

moved easily toward the greater role it allowed for human participation in the experience 

of salvation.65 Human choice for righteousness, and not only divine predestination, was 

now important in determining both the overall direction of each person's life and a 

hundred smaller decisions that shaped the outcome of each's day's living. Different 

outcomes than those once believed to have been decreed in heaven could now be effected 

by human decision-making. Each person's destiny, while still theologically "in God's 

hands," was increasingly understood to also be at least partly in their own hands. 

An emphasis on moral behavior-long a feature of New England Calvinism and 

American Protestantism generally-was now accentuated by the belief that right choices 

could determine ultimate outcomes. Each day's choices were invested with eternal 

weight, for as Hannah noted to George Whipple, Jesus had not come to save people "in 

65 An excellent discussion is included in Richard Rabinowitz, The Spiritual Self in 
Everyday Life: The Transformation of Personal Religious Experience in Nineteenth
Century New England, (Boston: Northeastern University Press, 1989), 90-96. In an 
interesting echo of more modem theologies, Rabinowitz identifies the cultural and 
religious force of"the power of positive human willfulness." (Ibid., 95). 
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their sins" but from them. 66 Human movement toward the divine pattern was both 

possible and desirable: certain behaviors accelerated that journey God-ward, while others 

noticeably slowed it down or even reversed it. 

Once the crucial element of human choice had been theologically conceded, all 

organizations-especially including ecclesiastical ones-could be evaluated by whether 

they taught and encouraged the highest quality choices. The standard of measurement 

was fixed in the Christian Bible and yet was still distressingly susceptible to multiple and 

even contrasting interpretations-from which the several Protestant denominations 

emerged, each with their own descriptors of what had constituted a "pure" or "primitive" 

or "original" expression of the faith. 67 Believers rewarded (that is, became members of) 

denominations that they believed helped them to make the highest quality choices, or at 

least held to a sufficiently high and "primitive" standard. 

Hannah's decision to join the infant Seventh-day Adventist movement was thus 

both a positive assessment of that organization's ability to teach and encourage what she 

considered to be a "true" standard for human choice and behavior (e.g., Biblical teaching 

about the "true" Sabbath, the manner of Christ's second advent, personal responsibility 

for health), and at the same time a critique of other denominations that either did not 

66Hannah More to George Whipple, 5 August, 1853, AMA. This statement was 
more than an echo of the Biblical description of the task of the Messiah-"He shall save 
His people from their sins (Matthew 1 :21 ). It also implied an advanced critique of 
Christian theologies-and denominations-that emphasized only divine grace as the 
indispensable ingredient in human salvation, and consequently, were believed to tolerate, 
if not actually encourage, moral laxity. 

67Hatch, The Democratization of American Christianity, 167-170. 
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espouse an equally high standard or that owned theology incompatible with her 

assessment of what was really happening in the church and the world. Most noticeable 

here is her switch from the post-millennialism of her Calvinist heritage to the urgent pre

millennialism of her new Adventist friends. While she nowhere addresses the issue 

formally or theologically, Hannah's long experience with indigenous cultures that were 

highly resistant to the Christian gospel very probably altered her understanding about the 

likelihood of the "world's conversion" either before or during the promised millennium.68 

Hannah was never so narrow as to have believed that only those organized under 

Congregational polity could be saved, but she could not have failed to notice after twenty

five years of wider Christian missions among the Native American tribes of the Southeast 

that something less than twelve percent of the Cherokees and Choctaws ever adopted the 

Christian faith. 69 The numbers from the combined efforts of all Christian missions in 

West Africa were similarly discouraging. Even perennial optimist George Thompson 

could count only about 80,000 communicants in Christian churches after nearly a half

century of effort on the West African coast out of an indigenous population that 

numbered in the tens of millions. 70 

Those actually engaged in the perilous and extremely difficult work of persuading 

other humans to leave traditional religions and adopt Christianity were generally less 

sanguine about the prospects for universal conversion than cheerleaders for missions on 

68Hannah More to her Nephew, 24 February, 1867, EGW. 

69McLoughlin, Cherokees and Christianity, 25, 202. 

70Thompson, Palm Land, 450-452. 
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the safer side of the salt water. In this sense, Hannah's movement from the generally 

accepted post-millennialism of her heritage to the pre-millennialist focus on a righteous 

remnant was a realistic and negative commentary on the likelihood of the Christian 

religion ever sweeping away all other systems of belief. 

Hannah's journey from New England Calvinism through Finneyism to Adventism 

was, by all accounts, unusual. There is relatively little evidence to suggest that the young 

Seventh-day Adventist denomination drew many adherents from Calvinist backgrounds, 

unless, like Hannah, they had also passed through some mediating experience. 71 Most 

early Seventh-day Adventists, in addition to their historic ties to the Millerite movement, 

emerged from Wesleyan, Methodist, Christian Connexion, or Seventh Day Baptist 

backgrounds.72 Their choice for the new denomination was grounded in their general 

theological outlook (Wesleyan influence), their preference for rational, independent study 

of the Bible (Christian Connexion), or their focus on a unique Christian doctrine 

(Sabbatarianism). As may be seen in Hannah's story, elements of all three reasons 

71 The major premises of early Seventh-day Adventism-a counter-cultural embrace 
of what was still perceived of as a "Jewish" Sabbath, a belief in a literal, pre-millennia! 
return of Christ to earth, an acceptance of certain "charismatic" gifts, including the latter
day exercise of the "gift of prophecy-positioned the new denomination chiefly as an 
opponent of rather than an outgrowth of the Calvinistic faiths. 

72No extensive census of early Adventist faith backgrounds is known to exist. Co
founders James and Ellen White came from Christian Connexion and Methodist 
Episcopal backgrounds, respectively. Early Adventist leader Joseph Bates was also a 
Connexionist. [George Knight, Joseph Bates: The Real Founder of the Seventh-day 
Adventist Church (Hagerstown, Maryland: Review and Herald Publishing Association, 
2004), 33]. John Loughborough emerged from a Methodist background. Rachel Oakes 
Preston had Seventh Day Baptist roots. First General Conference president John 
Byington was a Methodist lay preacher before becoming a Seventh-day Adventist. 
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sometimes combined. 

The broader cultural pattern in which Hannah was also participating, albeit 

perhaps unknowingly, was a movement by many who considered themselves 

Evangelicals and reformers away from the churches of their heritage toward new 

affiliations with denominations or movements they deemed "progressive." It was an era 

in which "ultraism"-the increasing radicalization of personal political, social, or 

theological viewpoints-was carrying significant numbers of Americans out of their 

traditional alliances and faiths and into new, assertive, and sometimes exclusivist 

ideologies that seemed to require the severance of most ties to the old order. Even the 

briefest reading ofthe life narratives of many ofthose associated with the antebellum 

reform era illustrates how pervasive was the connection between a commitment to reform 

and what this dissertation has termed "transdenominational movement." 

Several perceptive studies have at least briefly traced this phenomenon, and some 

have suggested causes within the nature of the reform impulse itself. 73 Most analyses of 

the Reform era, however, have omitted significant discussion of this phenomenon, 

73 Anna Speicher's intriguing study, The Religious World of Antislavery Women: 
Spirituality in the Lives of Five Abolitionist Lecturers (Syracuse, New York: Syracuse 
University Press, 2000) recounts the movement of all but one of her major characters 
away from the faith in which they were raised, though the author does not choose to 
elaborate on the phenomenon. Clara Merritt DeBoer, [Be Jubilant My Feet: African 
American Abolitionists in the American Missionary Association, 1839-1861 (New York: 
Garland Publishing, 1994), 10-15] offers a useful summary ofthe "liberal" and 
progressive environment which blurred and even erased denominational boundaries for 
many invested in reform causes. Bertram Wyatt-Brown [Lewis Tappan and the 
Evangelical War Against Slavery, 310-312] provides a brief but useful discussion of 
some of those who felt called out of their denominational affiliations toward a more 
inclusive "religion of humanity." 
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sometimes owing to a belief that religious views were less important to reformist 

commitments than social, political, gender, or economic considerations. But if, as Robert 

Abzug has aptly reminded us, "We can only understand reformers if we try to 

comprehend the sacred significance they bestowed upon these worldly arenas," then the 

choices exercised by these same reformers to affiliate with, disassociate themselves from, 

or even abandon such ecclesiastical organizations altogether cannot be irrelevant to an 

accurate assessment of why they invested themselves in the causes ofthe hour. 74 

Very little in the theological structure of the American denominational 

expressions of Calvinism, Wesleyanism, or Lutheranism can be identified that would 

make separation from one of these historic branches of Protestantism inevitable for a 

member or leader who adopted reformist commitments. The very success of these 

organizations-and many others-in winning adherents on the American continent testified 

to their essential compatibility with a culture that at least purported to believe in 

egalitarian, democratic, and progressive values. Nothing intrinsic within the New 

England Way, for instance, made abolitionism intellectually impossible or naturally drove 

budding abolitionists in Congregationalist churches out of their parishes and into the arms 

of other faiths. For many New England Calvinists, however, just such a movement did 

occur, especially among those who took leadership roles in the drive for the abolition of 

slavery and other Benevolent Empire causes. In a century in which most individuals still 

remained in the faith of their fathers, sizeable numbers of reform leaders read the call to 

emancipation as a call to either immediately or gradually disassociate themselves from 

74Abzug, Cosmos Crumbling, viii. 
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the churches of their heritage.75 

One must look, therefore, to something other than doctrine or theology to discover 

why persons as diverse as the Grimke sisters, Gerrit Smith, James Birney, Julia Ward 

Howe, Lucretia Mott, Abby Kelley, William Lloyd Garrison, and Theodore Weld all 

transitioned from their historic faiths into either a more progressive denomination or into 

a generalized (and personalized) "religion ofhumanity."76 Though George W. Julian, an 

Indiana abolitionist congressman who experienced a similar transition, might point in 

explanation to "the recreancy of the churches to which they had been attached," it was 

difficult to make the case that most Protestant faiths were intrinsically conservative and 

restrictive of human freedom, especially after the Methodists, Baptists, and Presbyterians 

divided into Northern and Southern denominations over the issue of slavery in the 

1840s.77 

A more plausible explanation for the apparent connection between a commitment 

to societal reform and transdenominational movement is found in the very structure of the 

various reform organizations of the Benevolent Empire itself. The cause which had 

elicited the formation of each society-temperance, anti-slavery, missions extension, or 

tract distribution-ensured that the reform organization became a distillation and a 

75Some, like the followers of radical abolitionist William Lloyd Garrison, saw 
participation in any Christian church as incompatible with a commitment to 
"immediatism." 

76Bertram Wyatt-Brown, Lewis Tappan and the Evangelical War Against Slavery, 
311. 

77George W. Julian, in Brown, Lewis Tappan and the Evangelical War Against 
Slavery, 311. 
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concentration of reformist impulses and influences. This intensification of passion 

toward a stated objective-temperance, anti-slavery, no Sunday mail, etc.-brought one 

hundred or 1000 people into a single shared space, or at least into a shared consciousness, 

where otherwise their influence might have been dispersed and muted in the wider 

population. The genius of their association in a reform society was that it allowed for 

concentrated energy and commitment toward an objective-and thus brought them into 

living, breathing (or at very least, corresponding) contact with adherents of reforms and 

causes of which they might otherwise have been entirely unaware. The satisfied 

Congregationalist who joined the American Anti-Slavery Society, for instance, thus came 

in contact with a group of equally passionate abolitionists who had concluded that the 

historic Protestant churches could no longer be their home. It would not be long before 

either her commitment to the cause or her commitment to her historic faith would be 

challenged by the radicalizing environments she had entered. In contemporary parlance, 

"something had to give," and not infrequently, it was the affiliation with one's historic 

faith that was given up. 78 

Movement from one denomination to another perceived to be more progressive, 

or from even a progressive denomination into no particular denominational affiliation at 

all, could thus be read as illustrating the thorough-going nature of one's commitment to 

the "uplift" of humanity for which most of the organizations of the Benevolent Empire at 

78Nathan Hatch's discussion of the "splintering of American Protestantism," 
particularly under the weight of such groups as Disciples, Universalists, Baptists, 
Mormons, Methodists, and Millerites, is a useful backdrop to transdenominational 
movement. See Hatch, The Democratization of American Christianity, 62-66. 
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least ostensibly labored. Conversely, movement from participation in a liberal, inclusivist 

society into an organization with narrower focus and a defined theological agenda could 

stigmatize one as no longer a friend of reform, as happened to Angelina Grimke Weld 

during her several years of association with the Millerite movement in the early 1840s. 79 

Ecclesiastical and theological commitments became signposts of the direction in which 

one was heading, even as those unconcerned about reform pointed to the direction they 

were moving economically by joining successively upscale churches that reflected their 

advancing social status and tastes. 

Hannah's own movement from one faith to another was, predictably, along a route 

unlike what most of her reformist peers were traveling, but still must be seen as part of 

the wider pattern of transdenominational movement among many nineteenth century 

reformers. The Adventism in which she landed was, paradoxically, both liberal and 

"inclusivist" in some areas and "exclusivist" in others. With several other faiths that 

79Gerda Lerner's analysis of Angelina Grimke Weld's involvement with Millerism 
in 1843-44 identifies the Millerite movement as a species of religious fanaticism to which 
the younger Grimke sister was attracted when "anxious and despondent" following a 
miscarriage, and Lerner laments this less active phase of Angelina's life. Angelina's 
apparent unconcern about continuing her political activity on behalf of emancipation has 
been portrayed as an aberrant episode in her life, quite possibly even the result of a 
depressed psychological episode. While this could be so, other explanations are both 
possible and plausible. Anyone believing that the entire world would come to a fiery end 
within two or three years, and that all human relationships would be rectified by a 
righteous God at that moment, might naturally feel less inclined to throw herself tirelessly 
into reforming a corrupt and soon-to-be-destroyed system. Anna Speicher carefully 
defends Grimke on this very basis, arguing that her "adoption of Millerism was really 
quite consistent with the progression of her own views on the state of the world, the 
power and immanence of God, and the necessity of revolutionary change in social 
institutions and in the hearts and minds of people. Her championship of the cause despite 
the skepticism it evoked in others was equally consistent." (Speicher, The Religious 
World of Antislavery Women, 134). 
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either emerged or experienced significant renewal during the Second Great Awakening, 

the Adventism of the 1860s was revivalistic, "charismatic" (at least technically so), 

committed to Wesleyan notions of free will, and radically progressive in such areas as 

health reform and abolitionism. 80 These were, on the theological and ecclesiastical 

continuum of the day, "liberal" positions, even if they do not appear in a similar light 

today. 81 Conversely, the new denomination that Hannah chose restricted membership to 

those who actually practiced the commandments it emphasized, was anything but 

ecumenical in its relationships with other Christian faiths, and expected no more than a 

"remnant" of both the church and world to finally experience salvation. The Christian 

church generally, and even the young Seventh-day Adventist denomination itself, was 

widely understood by self-critical Adventists to be in a "Laodicean," that is "lukewarm," 

spiritual condition that sapped its strength and vitiated its witness. Only individual 

believers who responded to the urgent appeals of Christ would overcome the lassitude 

that would otherwise result in their ultimate separation from Jesus. 82 

80The term "charismatic" is used here in its theological sense, as connoting a 
belief that the church is given various "spiritual gifts" (charisms), including the gift of 
prophecy, to edify its members and cause them to become more spiritually mature. 
Among other Evangelicals, Seventh-day Adventists have historically insisted on the 
presence of the "gifts of the Spirit," especially including prophecy, in the continuing life 
of the church, even as they have rejected the more common association of things 
"charismatic" as primarily referring to the exercise of glossolalia, or speaking in unknown 
"spiritual tongues." A useful discussion of the ways in which early Seventh-day 
Adventists adopted certain charismatic practices is Douglas Morgan, Adventism and the 
American Republic (Knoxville: University ofTennessee, 2001), 21-25. 

81 See Clara Merritt DeBoer, Be Jubilant My Feet, 10-15, for a useful discussion of 
how "liberal" the evangelicalism of the Reform Era actually was. 

82The Biblical reference to Laodicea is drawn on Revelation 3:14-22. 
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Like so many of her peers engaged in the Benevolent Empire, Hannah's career in 

reform movements and organizations brought her into contact with ideas and energies 

that might never have been attractive to her had she married in her hometown or remained 

on the family farm in Union, faithfully attending Sunday worship and mid-week services 

at the town's Congregational Church. The relationships with Samuel Worcester and John 

Ross, Native American victims and African-American victims, George Thompson and 

Lewis Tappan, Amistad survivors and Stephen Haskell so altered her theological and 

social landscape that in both a symbolic and very literal way, it was well nigh impossible 

to go "home" again. 

Out of Africa 

The documentary record of Hannah More's experience in the last four years of her 

life is maddeningly thin at just the period when we could most wish for a trove of 

manuscripts and letters. Her mature reflections on human equality, her interest in other 

reform movements of the day, her relationships with leaders and missionaries of other 

faith groups can only be glimpsed in the documents that are available, and suggested in 

the absence of more significant material. Without the archival record of an employer's 

saved correspondence to draw upon, we are dependent upon unusual sources-fragments 

of letters printed in the Advent Review and Sabbath Herald, some tepid poetry authored 

by Hannah, an occasional letter preserved in family records, and one major 

autobiographical resource whose significance lay unnoticed in a church archive for more 
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than 120 years. 83 

Hannah's own summary of these important years is also remarkably brief. In the 

autobiographical account she authored within a year of her death, she devotes less than 

500 words to describing her four years in Africa ( 1862-1866), and nearly half of that is 

dedicated to a lengthy anecdote about a return trip to the old mission station at Kaw 

Mendi where she had served for the AMA. Perhaps owing to the fact that she was 

writing to a cousin who was a long-established deacon in a Congregational church, she 

says nothing of the increasing turmoil that accompanied her commitment to her new 

Adventist faith. 

Within an approximate eight-month span in 1864-1865, Hannah terminated her 

employment at the Protestant Episcopal Orphan Asylum at Cape Palmas, Liberia; taught 

for some months at the AMA's Good Hope mission station on Sherbro Island, Sierra 

Leone; and found yet a third position as principal of another Orphan Asylum operated by 

the Anglican Church Mission Society in Freetown. 84 From what can be deduced by a 

cryptic note that appeared in the February 7, 1865 Review and Herald, the decision to 

leave Cape Palmas was not voluntary. In response to a letter to the editor that 

sympathized with "that lone sister in distant Africa, who for her loyalty to God and her 

belief of the truth is even now suffering perhaps more than any of us here at home," the 

editor included the following update: 

83See the discussion in the Introduction of the significance of the autobiographical 
letter of20 February, 1867 discovered in the archives ofthe Ellen G. White Estate. 

84Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
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"Sister H. More, from whom an extract of a letter was given in Review no. 
18, Vol. xxiii, and in No. 20, Vol xxiv. She has been thrown out of her 
employment as a missionary on account of keeping the Sabbath. "85 (Italics 
supplied). 

The strength of Hannah's attachment to her new faith is perhaps best measured in what 

she was willing to give up to advocate for it. From all other appearances, her two year 

stay at the Hoffman Mission station had been pleasant and rewarding, excepting, of 

course, the isolation she felt for being the lone keeper of"the seventh-day" on the West 

African coast.86 Somewhere in late 1864, however, her Protestant Episcopal employers 

must have found her doctrine and her presence more than they could abide: in early 

February, the Review and Herald already knew of her dismissal from Cape Palmas, and 

informed readers of her plight. 87 

From Cape Palmas at the southern tip of West Africa Hannah traveled north along 

the Liberian coast back to the Mendi Mission, whose territory had now been incorporated 

into an expanded British colony of Sierra Leone. At Sherbro Island, where the Jong 

River flowed into the Atlantic, she found a teaching position available at the Good Hope 

Station. All but one of her old colleagues in the Mendi Mission had long since either 

died or returned to America, and Hannah recorded that she "had a very forward and 

85Advent Review and Sabbath Herald, Vol. 25, no.l1 (7 February, 1865): 87. 

86Hannah More to [?], in Advent Review and Sabbath Herald 23, no. 18 (March 
29, 1864): 142. 

871fby the 7 February, 1865 edition of the Advent Review and Sabbath Herald, 
Hannah had already been "thrown out" of her job, the dismissal must have occurred late 
in 1864, probably in December. A sixty-day lag in news or correspondence from Africa 
was not at all unusual. 
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pleasant school at Good Hope." The employment probably mattered less to Hannah than 

the opportunity to live among or near so many of the Africans whom she had taught and 

mentored thirty-two miles upstream at Kaw Mendi. On Sherbro Island, she was 

"delighted to learn so many of my Kaw Mendi girls had made useful & devoted Christian 

mothers," and to discover that the crocodile victim whose bones she had once set was 

now the tribal king in the region. 88 

He took my hand & cordially embracing, thanked me not only for teaching 
him, but for flogging him when he did perversely. He asked for a missionary for 
his people. He walks very well though his ankle is a trifle larger than the other. I 
felt richly paid for my arduous and self-sacrificing labors at Kaw Mendi. 

If Hannah, a lifelong "stranger in a strange land," ever experienced a warm 

homecoming in her life, it probably occurred when she took the opportunity during her 

teaching term at Good Hope to return to the Kaw Mendi station where she had labored so 

passionately for six years. The visit was gratifying to Hannah on many levels: 

I visited that Station, & found some praying faithful ones there who told 
me they never forget to pray for Bro. T. [Thompson] & Miss More. One of the 
Kaw Mendi girls, now a wife & mother, said she had a premonition I was coming 
back there, & told them to get the place ready for me. Another of my girls, king 
Tuckers daughter, with tears said she had tried to live religion ever since she made 
a profession when a pupil at Kaw Mendi. Her husband said she was a good wife 
& mother to their children. Another, Pungo's son, ex-chief, was proud to 
introduce me to his people, as his missionary Mother & Teacher, to whom he 
owed so much. No one but those [who] have seen their [efforts] blessed can at all 
enter into my feelings. 89 

Her faith in the solidity of her African converts must have seem well-placed to Hannah. 

88Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

891bid. The bracketed material is not legible in the original, and has been supplied 
to convey the probable meaning Hannah intended. 
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She was remembered fondly by them and prayed for. Her instruction had resulted in 

good, decent lives that contributed to the uplift of Mendi culture. Most important to 

Hannah, her maternal role, by which she as a single, white, Connecticut missionary 

woman had parented indigenous black Africans, had survived the physical destruction of 

the place where they had all lived, studied, worked, and worshipped. 

If the AMA missionaries at Good Hope were at all troubled by Hannah's new 

faith, they left no record of it. She describes the reason for her departure as "a more 

urgent appeal" that came for her to fill an administrative vacancy in the Orphan Asylum 

one hundred miles to the northwest in Freetown. Again, a female missionary had become 

deathly ill, and had returned to her native country.90 The new post included managing the 

Asylum's provisions, purchasing food, managing and paying the native teachers, and 

supervising the cooking and sewing.91 

In Freetown, Hannah had many friends and fellow missionaries with whom she 

had associated during her furloughs from the Kaw Mendi station a decade earlier. She 

had been particularly friendly with the Wesleyan and Church Mission Society (Anglican) 

missionaries stationed there, and had at least once been offered employment by one of the 

groups in Freetown. In the acrimonious environment that had accompanied her leaving 

the Mendi Mission in 1856, she had been required to defend herself against the charge 

that she intended to leave AMA employment and place herself under the patronage of one 

90Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

91Ibid. 
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of these mission organizations.92 

Hannah's return to her enjoyable furlough location could not have stayed entirely 

pleasant for long, however. A poem authored by Hannah sometime in October, 1865, 

appeared in the January 9 edition of the Review and Herald with this ominous postscript: 

We give a piece of poetry this week from Sr. More, of Africa. She is 
keeping the Sabbath alone in that far-off land, at the risk of losing her position as 
a missionary teacher. Let her have the prayers and sympathy of the church.93 

The poem itself, like almost all of those that bore her name throughout her career, was 

neither great literature nor anything other than conventional. The aa!bb rhyme scheme 

and the seven-beat rhythm of each line nearly guaranteed that the sentiments it contained 

would be pedestrian and cliched. What was new was the oppositional thinking that now 

allowed Hannah, as a self-identified member of a righteous remnant, to imagine (and 

maybe even anticipate!) the fate of those who criticized her choice to affiliate with the 

unpopular denomination, again under the rubric of the favorite Adventist parable of the 

Ten Virgins: 

Ah, the wicked, how they wail, 
Nought for them can now avail; 
They have scorned his holy word, 
Mocked the messengers of God. 

Those who deemed his coming near, 
Saying Christ would soon appear, 
Have been wild fanatics called, 

92Hannah More to Samuel Jocelyn, October, 1856, AMA. In the terse 
summarization of Hannah's career included with the "Back Career Letter," Hannah's 
work at two different orphan asylums-Hoffman Mission Station at Cape Palmas, and 
another at Freetown-is conflated into one assignment. 

93Advent Review and Sabbath Herald27, no. 6 (9 January, 1866): 41. 
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Scorned and mocked by great and small. 

Now their oil of grace is sought, 
None, alas! can then be bought, 
Raiment white cannot be found, 
Nor the crownless then be crowned.94 

It seems clear that Hannah herself had by then felt "scorned" and "mocked," and treated 

as a "wild fanatic." There can be no question that she had seen herself for many years as 

a "messenger of God." Those who had treated her thus very probably included her former 

employers at the Hoffman Mission station, and may have also included members of her 

extended family back in Connecticut.95 

Within five weeks of sending her poem to the Adventist weekly journal, Hannah's 

circumstances at the Freetown Orphan Asylum had grown considerably worse. In a letter 

to Mary Haskell probably written in November, 1865, and excerpted in the February 13, 

1866 edition ofthe Review and Herald, Hannah addressed the problem with 

understandable delicacy and understatement: 

They do not allow me here to alter any of their old arrangements as to 
first-day keeping among the orphans; but do not forbid my doing so myself. They 
however deem it expedient to send a principal to fill the position I now occupy.96 

The "expedient" thing was actually a dismissal from her post, though Hannah was given 

94Hannah More, "I Say Unto All, Watch," Advent Review and Sabbath Herald 27, 
no. 6 (9 January, 1866): 41. 

95Hannah More to her Nephew, 24 February, 1867, EGW. Hannah refers to her 
sister as among those who regretted her new beliefs in Hannah More to (?), in Advent 
Review and Sabbath Herald 27, no. 11 ( 13 February, 1866): 86. 

96Hannah More to[?], in Advent Review and Sabbath Herald27, no. 11 (13 
February, 1866): 86. 
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the privilege of describing her reasons for returning home as related to her own poor 

health. In the same letter she informed Mary Haskell, "I am suffering still from my late 

illness, and may perhaps find it necessary to have a change of climate ere long."97 

Months later, she elaborated on the theme of her health problems at Freetown: "I was so 

prostrated with the combined influences of constant exertions from onerous duties ... 

and the depression arising from heart disease, that I doubted whether I should be able to 

reach my native land."98 "My own health was poor, and I felt that I too, should have a 

change. My physician told me that must be, if I lived, for I not only suffered from fever, 

but heart disease & liver complaint."99 

Hannah's fatigue by then was both physical and emotional. The letter to Mary 

Haskell exudes a weariness only rarely found in her many other letters, and included this 

unusual admission from a woman who rarely seemed to need assistance in living the 

godly life: "I feel the need of much grace to make me able to live up to keeping aright the 

commandments of God, and exercising the faith of Jesus." 100 Always conscious of 

eternity, she looked forward to it with language that clearly illustrated how painful had 

been the criticism she had endured: 

The faith of Jesus leads me to look beyond this vale to that happy home 

97Ibid. 

98Hannah More to Editor, in Advent Review and Sabbath Herald28, no. 16 (18 
September, 1866): 126. 

99Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

100Hannah More to[?], in Advent Review and Sabbath Herald27, no. 11 (13 
February, 1866): 86. 
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above where all is joy and love. There the wicked cease to trouble and the weary 
find rest. Till then, be it mine to toil on, to endure hardness as a good soldier of 
Jesus Christ. Oh, how I long for his appearing and kingdom which I trust is near 
at the doors. There we may reap our reward, and rest from our labor. Oh the 
happiness to be there where all will see eye to eye, where no dissensions exist, 

'Where faith is sweetly lost in sight, 
And love in full supreme delight.' 101 

The decision to dismiss Hannah as principal of the Orphan Asylum had been 

made with some forethought for the good of the institution. Hannah was allowed to stay 

at her Freetown post until a replacement matron from Prussia arrived at the station and 

became adequately proficient in English. 102 By the late spring of 1866, however, Hannah 

was actively attempting to book passage on any ship leaving for the northeastern United 

States. An outbreak of yellow fever, sometimes an annual event on the Sierra Leone 

coast, had decimated many of the ships' crews with whom she might otherwise have 

booked passage. 103 Many deaths had occurred in the harbor at Freetown, including the 

missionary physician at the Orphan Asylum and the son of the missionary in whose house 

Hannah was staying. 104 

After having been refused passage to America on three ships, Hannah successfully 

engaged a spot on the brig Chanticleer, bound for Boston. 105 Though she left no record of 

101 Ibid. 

102Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

103Peterson, Province of Freedom, 141. 

104Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18 
September, 1866): 126. 

105Hannah noted the hand of Providence in this apparent misfortune, for one ship 
that refused her had been damaged on the shoals off the coast and forced to return to 
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her departure date, best estimates suggest she left Freetown in the last week of May, and 

arrived in Massachusetts by early July. "I had a safe passage through the mercy of God," 

she reported to the Review and Herald in a late summer letter that the journal reprinted on 

September 18, even though the effects of the yellow fever epidemic were still playing out 

on the ship. Two crewmen succumbed, and Hannah attended the doleful service very 

conscious that she herself might not survive the journey: 

As I witnessed the burial service, the lowering of the hammock in the 
briny deep, I did not know but I too might thus be buried. But the thought was 
sweet that the sea would deliver up the dead, as surely and as safely as the land, 
and that the Judge of all the earth would do right by all. 106 

Once in Boston, she traveled, probably by rail, to Lancaster, Massachusetts, a 

"garden town" that served as the home of the wealthy descendants of Unitarian clergyman 

Nathaniel Thayer. In the south end of town, however, a small company of poor and 

middle class Seventh-day Adventists had gathered around the ministry of Stephen 

Haskell. The Adventist evangelist and his wife, Mary, had been charter members when 

the small group had been organized as one of the first churches of the new denomination 

in the state in 1864. 107 Having corresponded with the Haskells more or less regularly 

Freetown, while another had been involved in a maritime tragedy off Boston in which 
many lives had been lost. 

106Hannah More to Editor, in Advent Review and Sabbath Herald 28, no. 16 (18 
September, 1866): 126. 

107The congregation was officially organized in 1864 by Adventist preacher J. N. 
Loughborough, whose path was to intersect again with Hannah's three years later in 
Battle Creek. [Paul A. Gordon, James Nix, In the Footsteps of the Pioneers, (Silver 
Spring, Maryland: Ellen G. White Estate), 68]. The original membership list of the 
church, identifying Hannah by name, is still maintained by the church clerk. 
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since first meeting them in West Woodstock nearly five years earlier, Hannah very likely 

knew all the members of the tiny Adventist group by reputation. On Saturday, July 14, 

1866, she made her commitment to the new faith official through adult baptism. 

Immersed in all likelihood by Haskell and probably in the nearby Nashua River, Hannah 

became the first person to be added by baptism to the congregation that usually met in the 

parlor of Lewis Priest, one of the charter members. 108 

Her stay in South Lancaster also had an impact on her health, she reported to the 

Review and Herald in her September letter. Having witnessed the dramatic and 

instantaneous healing of a "Bro. Richmond" while at Haskell's home, Hannah "felt that it 

was my privilege to be also healed" and asked to participate in the charismatic 

experience. 109 With characteristic directness, she surveyed the process and the results: "I 

was accordingly prayed for, and anointed in accordance with James v, and healed. I have 

not enjoyed so good health in years. "110 

108The handwritten record of her baptism, and the minutes of the Saturday evening 
business session of the congregation that officially made her a member of the group are 
available in the Heritage Room of the South Lancaster (Village) Seventh-day Adventist 
Church. 

109Hannah More to Editor, in Advent Review and Sabbath Herald28, no. 16 (18 
September, 1866): 126; Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 
As noted previously, the term "charismatic" technically refers to that which is in the 
nature of a "gift," usually one of the "spiritual gifts" (including healing) described as 
being exercised by members of the Christian faith community in the New Testament. 

110Hannah More to Editor, in Advent Review and Sabbath Herald28, no. 16 (18 
September, 1866): 126. The fifth chapter of the New Testament Epistle of James 
contains directions for how a sick person should summon the elders of the church, be 
anointed with oil, and prayed for. According to the author of James, "The prayer of faith 
shall save the sick, and the Lord shall raise him up." (James 5:15, KJV). 
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The psychological, spiritual and physical renewal Hannah experienced at the 

Haskell home no doubt sharpened her determination to ultimately find a home and 

employment in the significantly larger community of Seventh-day Adventists that had 

gathered around the church's headquarters and publishing house in Battle Creek, 

Michigan. Her letters to the Review and Herald (published in Battle Creek) had brought 

her name and story before hundreds of fellow believers, and the thought of living and 

working in an environment that actually supported her doctrinal beliefs must have been 

enormously appealing. For the time being, however, she lived with the Haskell family in 

a home on the corner of Sawyer and Prescott Streets. 

Constitutionally unable to remain quiet for very long about anything in which she 

ardently believed, Hannah apparently began talking about her new faith and distributing 

Adventist literature. As Haskell remembered these months of Hannah's life some years 

later, "Tracts and pamphlets were strewn wherever she went. The seed occasionally fell 

upon good soil. Quite a number embraced the Sabbath, who are now keeping it, from the 

seed sown by her. .. .'' 111 She undoubtedly discussed with her friends and relatives her 

new awareness of what appropriate "health reform" meant. 112 A growing consensus in 

the young church had concluded along with co-founder Ellen Gould White that the Bible 

not only forbade the use of injurious substances such as alcohol and tobacco, but also 

prohibited the use of pork and other animals designated as "unclean" in the Levitical 

111 Stephen N. Haskell, "Tract and Missionary Work," Advent Review and Sabbath 
Herald 41, no. 1 (17 December, 1872): 8. 

112Hannah More to Editor, in Advent Review and Sabbath Herald28, no. 16 (18 
September, 1866): 126. 
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code. Tea and coffee, along with other known stimulants, should be avoided by the 

believer who truly understood his or her body as the "temple of the Lord."113 

Taken altogether, Hannah's new doctrines, her new health practices, and her 

inability to resist a chance to talk about both would have made her a remarkably prickly 

house guest for friends and relatives in Union with whom she might otherwise have 

stayed in the waning months of 1866. Though she was only sixty miles from her 

hometown, Stephen Haskell notes that she spent most of the year following her baptism 

living with his family in South Lancaster. 114 From the Haskell home in mid-winter she 

wrote two long letters-the 5500 word autobiographical one which has been discussed 

here several times, and a 2000-word essay to her "nephew," most likely Samuel J. 

Whiton. The twenty-nine-year old had by this time returned from Africa, written a book 

about his meager experiences there, gotten himself ordained, and begun negotiating with 

the AMA about a position ministering among the freedmen in the liberated South. 

The letter to her nephew is remarkable in that Hannah offers in it her strongest and 

most detailed defense of her decision to join the Seventh-day Adventist Church. Her 

nephew's initiating letter has disappeared, but its central points can be deduced from 

Hannah's forceful responses. Whiton had challenged his aunt as to whether she had made 

a careful study of the doctrines of her new church. He had debated with her the specifics 

113 A useful discussion of this development in the young denomination is found in 
Arthur L. White, Ellen G. White: The Progressive Years, 1862-1876 (Hagerstown, 
Maryland: Review and Herald Publishing Association, 1986), 73-98, 176-184. The 
Biblical reference, often cited by Adventist reformers, is to 1 Corinthians 3: 16, KJV. 

114Stephen Haskell, "How the Message Went to Africa," Advent Review and 
Sabbath Herald 98, no. 9 (3 March, 1921): 5. 
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of the Biblical teaching on the appropriate day of worship. He had disputed the Adventist 

pre-millennialist view that held that those living might themselves witness the second 

advent of Christ, and had defended his belief in a general conversion of the world. 

The woman who had spent months examining Seventh-day Adventist teaching in 

the isolation of her mission post at Cape Palmas was clearly offended that her nephew 

would challenge the thoroughness of her study: 

And here I would say that it has cost me a greater struggle, yea much 
greater than it would to go to Africa, or the isles of the uttermost sea. For I love 
my relatives so ardently that I could not bear the idea of separating from those 
whom I had ever esteemed Christians by embracing tenets different from their 
established traditional dogmas. And you do not yet understand me if you imagine 
I would do it without a thorough investigation. 115 

She next marched the young minister through a lengthy discussion of the relevant Bible 

passages that deal with any purported change in the divinely appointed day of worship. 

Not only had the day never been changed by divine decree or Jesus' example, she 

asserted, but the seventh day still stood as a sign of loyalty for those who truly listened to 

the dictum of Jesus-"Ifye love me keep my commandments."116 

This unanswering, unswerving obedience, constitutes the pure Faith of 
Jesus, and we have not yet resisted unto blood striving against sin. I think 
however unpopular it may be, it is safe for me to keep the commands, and 
exercise the faith of Jesus. I by the grace of God will purpose so to do. 117 

As to their differing doctrines of the promised millennium, Hannah was equally 

115Hannah More to her Nephew, 24 February, 1867, EGW. The underscoring is 
Hannah's. 

116John 14:15, KJV, quoted in Hannah More to Deacon Cyrus Crain, 20 February, 
1867, EGW. 

117Hannah More to her Nephew, 24 February, 1867, EGW. 
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unyielding. Whiton might go along with the majority view that believers should prepare 

for death, and not expect the second advent for hundreds of years, but she would have 

none of it. "I for one do not expect to die," she informed him cheerfully. "Yet I am not at 

all anxious about it: but desire to glorify God whether it be life or death." 118 To Whiton's 

thrust that the prevalence of popular revivals in the Christian churches was a harbinger of 

millennia! times, she had an effective parry that drew on recent experience in his 

hometown: 

With regard to Revivals, are not the conversions spurious to a degree 
painful to relate. The Prophet says, Hosea 5th, Hear this, 0 ye priests, 61

h verse, 
they shall go with their flocks to seek the Lord but they shall not find him: he hath 
withdrawn himself from them 7th verse. They have dealt treacherously against the 
Lord: for they have begotten strange children; a mouth shall devour them with 
their portions. Such seemed to be the Revival in Ashford. None of those Academy 
converts have come out and owned Christ before the world; but have as I am 
informed slid back like a backsliding heifer. 119 

She was not expecting "the World's conversion," she reminded him, particularly because 

most other Protestant churches were ensnared in "Satan's doctrine" of the unconditional 

immortality of the human soul. 120 

118lbid. 

119Ibid. 

120Seventh-day Adventists early concluded on a theology of"soul sleep," in which 
those who have died do not pass immediately into divine judgment, "heaven" or "hell," 
but remain in an unconscious state until either the general resurrection of the righteous 
believed to accompany the Second Coming of Christ, or the resurrection of the 
unrighteous that is to accompany the close of the predicted millennium. Elements of this 
view have long been a feature of radical Christian movements, including, among others, 
the sixteenth-century Anabaptists. (Ministerial Association, General Conference of 
Seventh-day Adventists, Seventh-day Adventists Believe: A Biblical Exposition of 27 
Fundamental Beliefs (Hagerstown, Maryland: Review and Herald Publishing 
Association, 1988), 348-360. 
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Hannah knew that her strident response would likely challenge and even offend 

her younger relative, as well as other family members who were almost certain to read the 

lengthy apologia. Near the close of the letter she offered what may have initially sounded 

liked an actual apology: "Ifl have made you sorry may it be after a godly sort." 121 The 

lesson had been on purpose, and the intent nothing if not didactic. " I only pray," she 

concluded to Whiton, "it may do you as much good as it did Paul's converts--and lead 

you to prove your own self." 122 

The letter to her nephew is vintage Hannah More-tough, plain-spoken, replete 

with Scriptural references, arguing from premises to conclusions. While she had suffered 

many things in her long mission career and would certainly suffer still more, one thing 

Hannah could almost never do in Africa or America was suffer fools gladly. The young 

and uneducated minister had arrogantly assumed that he might be the equal of a woman 

who had spent her entire life as a student of the Bible, and had challenged her conclusions 

by implicitly criticizing the quality of her thought. For Samuel Whiton and all other 

family members looking on, the lesson from the long-experienced schoolteacher was both 

sharp and still caring. 

A Home Among the People of God 

Hannah More seemed incapable of writing any letter without including at least 

some marginalia, and her chiding letter to her nephew Samuel was no exception. 

121Hannah More to her Nephew, 24 February, 1867, EGW. 

122Ibid. 
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Signaling the plan that had probably been evolving in her mind since her baptism nearly 

eight months before, she added: "I hope to be regularly employed, in connection with 

those of like precious faith ere long." 123 The goal of her notation, while sounding general 

enough, had very few places where it could be implemented. There were almost no 

concentrations of Adventists in New England large enough to support either a missionary 

or a teacher, and though an Adventist "church school" at Buck's Bridge, New York had 

operated for a few years in the previous decade, the young denomination had no regularly 

employed teachers, almost no schools, and no foreign mission program. Only in Battle 

Creek, where the church had established its General Conference in 1863, and where its 

large steam press kept members and the general public supplied with Adventist literature, 

was there a large enough community of Adventists to make it plausible for Hannah to "be 

regularly employed, in connection with those of like precious faith." 

The prospect of traveling by rail the 880 miles from South Lancaster to Battle 

Creek, while possibly daunting to most fifty-eight-year old females in 1867, was probably 

not terribly so to Hannah. On at least three occasions-when she traveled to Indian 

Territory in 1841, when she left Oberlin for Kentucky in 1859, and when she returned to 

Africa in 1862-she had set out by herself on journeys considerably more perilous with 

significantly less information about her final destination. In traveling to Battle Creek, she 

had a wealth of information and far better prospects for finding employment than she had 

known on the latter two journeys. She was known to the denominational leaders living in 

Battle Creek through her letters and poetry that had appeared in at least five weekly 

123Jbid. 
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editions of the Review and Herald during the previous three years. 124 She undoubtedly 

carried with her letters of recommendation from Stephen Haskell, then the most 

prominent leader in New England. As in some sense the young denomination's first 

"foreign missionary" (even though not commissioned by Seventh-day Adventists), she 

had added an exotic, international flavor to a faith community that was then almost 

exclusively limited to the United States, and within the nation, to the northern tier of 

states. 125 The story ofher dismissal from her latest mission assignment in Africa was 

known throughout the church as an illustration of the ways in which any believer might 

be required to suffer for the sake of "the truth." Her more than thirty years of teaching 

school-in Connecticut, Indian Territory, New York, Sierra Leone, and Liberia-under all 

kinds of circumstances made it entirely plausible that she would be able to "get up a 

school" among the children of fellow believers when she arrived in Battle Creek. 126 

Hannah also carried with her what amounted to a back-up plan in the event that 

things did not work out for her in Battle Creek as she hoped. Sometime previous to 

124Weekly editions of the Advent Review and Sabbath Herald in which letters or 
poetry from Hannah were printed included 2 January, 1864; 11 October, 1864; 9 January, 
1866; 13 February, 1866; 18 September, 1866. 

125Seventh-day Adventists had, as yet, sent no missionaries to other countries, and 
would not do so officially until1874, when former General Conference president and 
Review and Herald editor John Nevins Andrews began work among French-speaking 
populations in Switzerland. A former Catholic priest who had become a Seventh-day 
Adventist, M. B. Czechhowski, returned to his homeland in Europe in 1863, and is 
sometimes credited with having been a missionary of the church, though not an officially
sponsored one. 

126Just such an elementary-level institution was probably organized in Battle 
Creek later in 1867 by Goodloe Harper Bell, one ofthe young denomination's first 
trained educators. (See Ellen G. White to James E. White, 9 March, 1868, EGW). 
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leaving Connecticut, she apparently received an invitation from George Thompson, her 

friend and fellow missionary from the Kaw Mendi station, to come and live with his 

family in his mission post at Leland, Michigan, on the extreme northwestern end of the 

lower peninsula of the state. 127 Thompson, still at least loosely in the orbit of the 

American Missionary Association, had begun mission work among the white settlers and 

Native Americans who were eking out a living from the region's lumber industry, and 

had built a modest home in the village of Leland that fronted directly on Lake 

Michigan. 128 The slow passage of mail to and from the very isolated outpost and her 

impending trip to Battle Creek may have accounted for why Hannah had apparently not 

answered Thompson's invitation when she left her home region. 

The actual dates of Hannah's journey from Massachusetts to Michigan are now 

unknown, though they may be estimated with some accuracy. 129 She very likely stopped 

127Hannah had formed a plan to accept Thompson's invitation if she did not find a 
job and a place to live in Battle Creek, according to her traveling companion, Mrs. 
Strong, as reported in Ellen G. White, Testimonies, 1:670. She must have received an 
invitation from Thompson before arriving in Battle Creek in order to have developed this 
alternative. 

128Thompson continued to regularly correspond with the AMA throughout his 
tenure in Leelenaw, to collect monies for the organization, and to encourage subscriptions 
to its journal. 

129The approximate dates for Hannah's travel to Battle Creek are established by 
moving backwards from one known date. By September 12, 1867, she had been at the 
home of George Thompson in Leland, Michigan "about six weeks," putting her arrival 
date there at or about August 1. Allowing for transit time of one day from Battle Creek to 
Chicago, up to five days in Chicago where she is known to have borrowed 
money-presumably from friends with whom she stayed-to continue her trip, one day by 
rail to Milwaukee, one day transit by steamship or packet from Milwaukee to Leland, and 
one extra day for delays in transit, this would put her departure date from Battle Creek on 
Tuesday (the day of the week is known), July 23. Her last six days in Battle Creek can be 
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to visit family members in Connecticut, and almost certainly left that region from the 

nearest rail station in Stafford, nine miles to the west of Union, traveling north through 

the academy town of Monson where she had gone to school more than twenty-five years 

earlier. 130 The travel itself probably took all or most of five days, with likely stopping 

points somewhere in or around Utica, Buffalo, Cleveland, and Toledo. The last leg of the 

journey would have been on the tracks of the Jackson, Lansing & Saginaw Railroad, 

which operated a line across lower central Michigan that included stops in Jackson, 

Marshall, and Battle Creek. 131 Hannah very likely arrived in Battle Creek on or about 

Friday, July 12, in the company of a "Sister Strong," wife of a Seventh-day Adventist 

pastor, Elder P. Strong, Jr. 132 The two women probably met on board the train, and 

accounted for by two stays (Wednesday through Friday) and four days (Friday through 
Tuesday) in private homes. A "brief stay" at the Western Health Reform Institute (for 
which she was not charged) was probably no more than five days' duration, placing her 
arrival date on or about Friday, July 12, 1867. Given that she would almost certainly 
have not wished to travel on the seventh day of the week (her Sabbath), she probably 
began her journey from Union on or about Sunday, July 7. These dates are also in 
harmony with the observation of Michigan Conference president John Loughborough 
who reports that he failed to adequately attend to Hannah's needs when she was in Battle 
Creek because of his grief at the recent death of his wife, Mary, in childbirth. [John 
Loughborough, "Report from Bro. Loughborough," Advent Review and Sabbath Herald 
31, no. 21 (May 5, 1868): 328]. Mary died on June 24, 1867, and was buried on June 26. 

130"Map showing the line of the New Haven, Middletown, and Boston Railroad 
and its connections," (New York: G.W. & C.B. Colton & Co., 1867). INTERNET: 
http://www.rainfall.com/posters/mapsrailroad/5277.htm 

131"Map showing the Jackson, Lansing & Saginaw Railroad and its connections," 
(New York: G.W. & C.B. Colton & Co., 1867). INTERNET: http://www.rainfall.com/ 
posters/mapsrailroad/5243 .htm 

132See Ellen G. White, Testimonies, 1: 669-670. The facts adduced in Ellen G. 
White's account of Hannah's travels-and travails-were provided by Mrs. Strong, who "is 
by my side," according to White. While there is no reason to doubt the veracity of the 
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Hannah asked for her traveling companion's help in finding a job in Battle Creek, 

indicating her preference for a teaching position, but admitting that "she was willing to do 

anything."133 Mrs. Strong, herself"almost a stranger in Battle Creek," nonetheless did 

what she could to help Hannah find lodging, at one point securing her successive stays of 

two days and four days with families with whom the pastor's wife was acquainted. 134 

Hannah's first place to stay in Battle Creek, however, was apparently at the 

recently opened Health Reform Institute, a church-owned and operated sanitarium in 

"Advent Town" (Battle Creek's West End) just then struggling to establish its reputation 

for alternative therapies. 135 The directors of the Institute sometimes allowed "transients" 

to stay in the as-yet-unfilled rooms, and frequently made special arrangements to trade 

work for the Institute for board, lodging and expenses. 136 They soon discovered that 

Hannah had spent all her available cash on the costs of journeying to Battle Creek. 

"Destitute of means," she apparently could not afford even the modest prices of 50 cents a 

day for transient meals, 50 cents for lodging, and 50 cents for baths, and was allowed a 

account given by White, it must be noted that she was a participant in the web of events 
that shaped Hannah's last eight months. White's role in Hannah's story was also 
criticized by opponents in the denomination. 

133Ellen G. White, Testimonies, 1: 670. 

134Ibid. 

135Ibid., 671. The institution would later grow into the world-famous Battle Creek 
Sanitarium, for more than forty years under the direction of Dr. John Harvey Kellogg, 
pioneering physician, medical advisor to the wealthy and influential, and inventor of 
cornflakes. 

136Records of the Board of Directors ofthe Health Reform Institute at Battle 
Creek, Mich., April 25, 1867-0ctober 8, 1876. 
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"brief stay"-probably about five days-without charge. 137 

Hannah was quickly put in contact with longtime Adventist leader and minister A. 

S. Hutchins, whom she asked to explain her circumstances to "leading brethren" at the 

Review and Herald Publishing Association office, the organization that published the 

weekly magazine which she had received and corresponded with for the previous five 

years. 138 Given her long experience as a teacher, she specifically asked for his aid and 

that of the Review and Herald directors in advertising her availability as a schoolteacher. 

It was probably at this juncture that Hannah first discovered how untimely her 

visit to Battle Creek actually was, at least in terms of gaining the assistance and support 

of those from whom she could most expect it. James White, founder and editor of the 

Review and Herald and until two months earlier, president of the church's General 

Conference, was not in town, nor likely to be anytime soon "on account of his great 

prostration."139 He and his wife, Ellen Gould White, the visionary "messenger of the 

Lord" whose writings and counsel had become a galvanizing presence in the young 

denomination, had recently left Battle Creek for Greenville, more than seventy miles to 

the northwest and two days travel away by carriage. There the family planned to allow 

James to remove himself from the pressures of administering the young denomination 

137Ibid., May 27, 1867; July 1, 1867; July 8, 1867. For Ellen White's description 
ofHannah's "no charge" stay, see Ellen G. White, Testimonies, 1:671. 

138Ellen G. White, Testimonies, 1:, 670. 

139Uriah Smith, Defense of Eld. James White and Wife: Vindication of Their 
Moral and Christian Character (Battle Creek, Michigan: Seventh-day Adventist 
Publishing Assoc., 1870), 10-11. 
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and continue a slow convalescence from a stroke he suffered in 1865. 140 

John Loughborough, president of the Michigan Conference (the largest regional 

entity of the church) and a natural "go to" person to deal with special cases such as 

Hannah's, was prostrated for an entirely different reason. His thirty-four-year old wife, 

Mary, had died giving birth to twins less than three weeks earlier, and the grieving 

widower had not yet resumed a full schedule of administrative responsibilities. 141 

The remaining "leading brethren" might plausibly have included John Nevins 

Andrews, whose History of the Sabbath had been instrumental in persuading Hannah to 

adopt the seventh day as her day of worship, and Uriah Smith, White's longtime associate 

as acting editor of the weekly journal. Andrews had recently been tapped to serve as 

president of the church's General Conference, and Smith had been elected secretary of the 

same organization. 142 Both were bright, thoughtful intellectuals, but men of words more 

than action. Andrews may have been away from Battle Creek on a preaching tour: Smith 

would have almost certainly been in town to manage the operation of the Review and 

140Gerald Wheeler, James White: Innovator and Organizer (Hagerstown, 
Maryland: Review and Herald Publishing Association, 2003), 162-170. This first 
modem biography of James White is a major new resource on the life of one of Seventh
day Adventism's founding figures. 

141 See Obituary of Mary Loughborough in Advent Review and Sabbath Herald 30, 
no. 3 (2 July, 1867): 40. 

142Seventh-day Adventist Yearbook 2002, "General Conference Officers: 
Presidents of the General Conference of Seventh-day Adventists," and "General 
Conference Officers: Secretaries of the General Conference of Seventh-day Adventists" 
(Silver Spring, Maryland: General Conference Corporation of Seventh-day Adventists, 
2002), 16. 

415 



Herald, weekly editions of which came out regularly through July, 1867.143 It may have 

been the assessment of one or the other of these men that "there appeared to be no 

opening" for a schoolteacher, either in a small church-operated elementary school or in 

any of the public school districts in the growing town. 144 Thus, "no encouragement was 

given," and the fifty-eight-year old disappointed teacher "frequently spoke in words of 

touching lamentation that she was obliged to leave the brethren."145 

One painful explanation for Hannah's inability to find either employment or a 

permanent place to stay in Battle Creek may lie, tragically, in something over which she 

had little or no control. There can be little doubt that the mature Hannah was not what 

most mid-nineteenth century Americans would have termed a physically attractive 

woman. The one authenticated photo of Hannah (included with this dissertation), 

probably taken within a year of her visit to Battle Creek, adds credence to Rufus 

Anderson's unkind cut from more than twenty-five years earlier that he "would sooner 

recommend her for a teacher, than a wife." 146 Damning with faint praise, Anderson had 

added "There is however nothing repulsive in her countenance or manner."147 The years 

143Each of the weekly editions during July, 1867, bears Uriah Smith's name as 
editor and includes major pieces authored by him. 

144Goodloe Harper Bell's small private school in Battle Creek opened sometime in 
the latter half of 1867, though perhaps not by the time of Hannah's visit. 

145Ellen G. White, Testimonies, 1: 670. 

146Rev. R. Anderson to Rev. David Greene, 23 September, 1840, ABCFM 
(Houghton). 

147Ibid. 
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of exposure to meager, unbalanced diets, harsh weather, attacks of malaria, cholera, 

yellow fever, and her own genetic aging had yielded in a physique that was not calculated 

to make her one for whom doors would naturally open. Most noticeably, as revealed in 

the photograph, her left eye was almost entirely useless to her, and appeared to stare 

fixedly at both the camera and at conversation partners .. 

Hannah's attire likewise must have marked her as a person with few resources, 

which was, in fact, the case. For most of her adult career as a missionary, she had turned 

her annual salary back to her mission employers, content to live on whatever the 

organization could provide for food and lodging. 148 As a consequence, her clothes were 

what could she could make for herself, or what her meager cash could purchase. 149 Based 

on the information provided by her traveling companion, Mrs. Strong, she must have 

arrived in Battle Creek wearing a style and quality of clothing that well matched her 

desperate financial situation. Ellen G. White wrote: 

Her externals were not just such as would meet the approval of the eye of 
taste and fashion, for familiarity with strict economy and poverty had left its 
impress upon her apparel. Her hard-earned means had been exhausted as fast as 
obtained to benefit others, to get light to those whom she hoped to lead to the 
cross of truth. 150 

According to the same assessment, some of the Adventist members in Battle Creek had 

148See Hannah More to George Whipple, 28 November, 1857, AMA; and Hannah 
More to George Whipple, 23 April, 1859, AMA. Her nephew, Samuel J. Whiton, 
however, was not so inclined, carefully keeping record of the salary amounts that he 
believed the AMA owed him. 

149See Hannah More to George Whipple, 28 November, 1857, AMA, for evidence 
of Hannah's dressmaking. 

150Ellen G. White, Testimonies, 2: 139. 
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found her appearance off-putting: "They judged by the external appearance and took no 

special pains to discern the inward adorning." 151 Others apparently concluded that "she 

was advanced in years and might be a burden."152 

After the better part of a week in Battle Creek, with no prospects for employment 

and no place to continue to stay, Hannah wrote to George Thompson in Leland, accepting 

his invitation to live with the family for the time being. 153 Almost certainly unaware that 

mail was delivered to Leland but once a week (on Tuesdays), and went out but once a 

week (on Thursdays), she planned to wait in Battle Creek until she had a confirming reply 

from Thompson. As it turned out, her letter could not have reached him until nearly a 

week later, and she could not have reasonably expected a reply for at least a week after 

that. 

Time and hospitable church members were not on her side, however. With Mrs. 

Strong's aid, she found lodging in private homes for another six days. By approximately 

Tuesday, July 23, she had run out of options. "Her prayers, her tears, her distress to see 

no way of usefulness open to her" had "gone up to Heaven," but they had not been much 

noticed in Battle Creek. 154 

At just such a moment in her journey into Kentucky eight years earlier, when she 

was literally down to her last dollar, Providence had intervened, and she had been offered 

151 Ibid. 

152Ellen G. White, Testimonies, 1: 674. 

153lbid., 670. 

154Ellen G. White, Testimonies, 2: 141. 
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a position teaching at the Maxville Female Seminary. Just five years earlier, arriving at 

the Liberian capital of Monrovia with no job offers in hand, she had filled in for a sick 

missionary in a post on the St. Paul River. No such rescue would be forthcoming this 

time, however. With what little she had left in cash, or more likely with money borrowed 

from the sympathetic Mrs. Strong, Hannah purchased a rail ticket to Chicago and a final 

destination at the Thompson home far to the north. 

The circuitous route taken by Hannah speaks greatly of the difficulty in moving 

about the upper regions of Michigan's Lower Peninsula, even in the late 1860s. The 250 

miles between Battle Creek and Leland were not served by many roads, and almost no 

good ones at all. The nearest rail spur to Leland was fifty miles away, and probably two 

full days by wagon or carriage on what were essentially logging roads. Travelers found it 

both quicker and easier to travel by rail the 150 miles to Chicago, and then by rail or 

steam boat the ninety miles to Milwaukee. From there, a steamer or packet boat could 

transport them just over one hundred nautical miles northeast across Lake Michigan to the 

steam boat stop on Manitou Island, within sight of the small harbor at Leland. 

Hannah's trip might well have ended, at least for the time being, after the one-day 

rail journey to Chicago had she not succeeded in borrowing money to continue her 

journey, probably from missionary friends dating back to her ABCFM or AMA 

employment. 155 In all probability, she stayed several days in Chicago, choosing not to 

travel during the period from Friday sundown to Saturday sundown when she observed 

the seventh-day Sabbath. Whether she took a steam boat from Chicago all the way to 

155Ellen G. White, Testimonies, 1: 671. 
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Manitou island, or traveled by train to Milwaukee and from there by steam boat to 

Manitou cannot be known, though the latter course is more likely. It was not a journey 

she was either pleased or proud to be making. If she described her journey to anyone, no 

record of it has been kept. 

Landing in Leland 

George and Martha Thompson's house in Leland stood on a bluff only about 200 

hundred yards from the Lake Michigan shoreline, on which his forty-four acres also 

fronted. 156 From their home, the couple and their five children-Moses, William, Rosa, 

Flora, and Lilly-<:ould easily see the dock at Leland at which smaller boats unloaded 

steam boat passengers who had debarked at Manitou Island. 157 Schooled at home by their 

mother, the Thompson children would have had plenty oftime to drop their schoolbooks 

and playthings and run the 300 yards down the beach to greet the woman whom at least 

the older ones thought of as a favorite aunt. 158 Moses, sixteen, and William, twelve, 

would have remembered Hannah from Kaw Mendi and certainly from the four months 

she spent in their home at Oberlin in the winter of 1858-59. The girls-eight, six, and 

156"Map of the Town of Leland, Michigan, circa, 1880," Leelenau County Clerk's 
Office, Leland, Michigan. 

157United States Federal Census for Michigan, "Centerville Township, Leelanau 
County, 1870." 

158According to Hannah's first letter from Leland, the Thompson children were 
home schooled because their mother was unwilling to put them in the inadequate (and 
apparently violent) public schools. See Hannah More letter to James White, 29 August, 
1867, EGW. 
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three-knew her only from their parents' tales and from her occasionalletters. 159 After 

nearly four weeks and 1200 miles, there must have been some relief for Hannah in 

knowing that she could stay at the Thompson home as long as she liked. After the 

quizzical looks and uncomprehending stares she had received from fellow believers in 

Battle Creek, there was undoubtedly much relief in basking in the smiles of those who 

genuinely loved her. 

The Thompson's home was certainly modest. The house was a simple woodframe 

structure, approximately 25' x 20', with a half-story above the main floor in which one 

could only stand in the center of the room. 160 Their lifestyle, while not desperately 

impoverished, afforded little extra money to employ hired help. 161 Knowing that Hannah 

sought to raise enough cash to travel to stay with James and Ellen White in Greenville, 

they paid Hannah $1.50 per week-or thirty cents a day-to assist Martha with domestic 

chores, sewing, and instruction for the children. 162 Try as she might, Hannah could not 

fulfill the Biblical command that began "Six days shalt thou labor" while she lived in the 

159The ages of the Thompson children are established from the 1870 Federal 
Census in which each child is listed. 

160The Thompson home still stands in Leland, and the author has been in it. A 
large addition was added late in the nineteenth century which gives the overall structure 
an appearance of prosperity it could not have had in 1867. 

161United States Federal Census for Michigan, "Centerville Township, Leelenau 
County, 1870"). Census records of Thompson's personal property and real estate value 
underscore the family's poverty. See letter of George Thompson to George Whipple, 12 
September, 1867, AMA, in which he informs Whipple that "I am out of money, at 
present." 

162Hannah More to James White, 29 August, 1867, EGW. 
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Thompson home. As Hannah put it in a late August letter to the Whites, "they do not 

wish me to work for them on Sunday, and I do not work on the sabbath of the lord, the 

only one the Bible recognizes." 163 

There was a kind of Sunday work on which both George Thompson and Hannah 

More could agree, however. After warning Hannah that she ought not to make her new 

Sabbatarian and pre-millennialist views "prominent among his people," Thompson had 

invited her to take some of his area preaching appointments when he was on his 

preaching tours away from Leland. 164 The small company of worshipers that he had 

succeeded in gathering in Leland had recently organized itself into a Congregational 

Church, and as yet had no official minister, settled or otherwise. 165 Thompson clearly had 

high confidence in Hannah's ability in the pulpit and the prayer meeting, based on her 

long experience in both venues while at Kaw Mendi Mission, and considered her 

presence a real boon to his efforts to rally Presbyterians and Congregationalists in the 

lumbering region into established churches. 

Sometime in late July or early August, James and Ellen White received word 

through a visitor from Battle Creek that Hannah More had come to town in July, tried to 

find a job and a home, and ultimately departed for Leelanau County. Consulting their 

planned itinerary of speaking appointments in West Michigan, they wrote to Hannah, 

inviting her to meet them at Wright, Michigan, forty miles west of their home in 

1631bid. 

164lbid. 

165George Thompson to George Whipple, 12 September, 1867, AMA. 
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Greenville when they arrived there on August 29. 166 Their invitation included the 

promise that Hannah could "come and find a home with us," even though the Whites 

themselves were in difficult financial straits at the time. 167 

The Whites' letter didn't reach Hannah in isolated Leland until August 27, by 

which time a meeting in Wright was impossible. Even more formidably, Hannah was 

nowhere near having enough money to buy the steam boat ticket across Lake Michigan to 

Milwaukee, from there back across the lake to Grand Haven, and by rail or coach the last 

thirty miles to Wright-the route recommended by George Thompson. It would cost her, 

she estimated, at least $10.00 on top of the $6.00 she had already managed to save in four 

weeks from her work in the Thompson home to join the Whites at their home in 

Greenville, and neither she nor the Thompsons had any money to spare at the moment. 168 

Like actors in some tiresome comedy in which the major characters keep missing 

each other, Hannah and the Whites continued hoping to make contact throughout the 

autumn of 1867. A three-week preaching tour of Wisconsin and Iowa by the Whites in 

September made their meeting with her in that month impossible. In October, they were 

again back in Battle Creek for a short visit, where Ellen took the pulpit of the 

denomination's largest church to chide the members on their treatment of Hannah three 

months earlier. Still certain that there was adequate time to send money to Hannah and 

166Ellen G. White, Testimonies, 1: 674. 

167Arthur L. White, Ellen G. White, Volume 2: The Progressive Years. 1862-1876, 
((Hagerstown, Maryland: Review and Herald Publishing Association, 1986), 170-173. 

168Hannah More to James White, 29 August, 1867, EGW. 
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for her to join them before the harsh Michigan winter made travel almost impossible, the 

Whites headed east for what was supposed to be a four-week itinerary in New England. 169 

When the Eastern trip showed signs of stretching considerably longer-into the new 

year-they wrote to "leading brethren" back in Battle Creek and Greenville, urging them to 

send for Hannah and provide her with a home until the Whites returned from the 

extended preaching tour. 170 

If the "leading brethren" to whom James and Ellen White wrote were the same 

ones who had been unable or unwilling to assist Hannah in July, it is little wonder that 

they were equally unmotivated and unsuccessful when they received the White's urgent 

request, probably in November. Though they knew of the Whites' keen interest in 

Hannah, they were in no particular mood to align themselves with the couple, who were 

just then the objects of intense criticism from some members of the movement. 171 Since 

James also had the reputation in Battle Creek of being the one to whom the cases of 

indigent fellow believers were usually brought for resolution, they no doubt assumed that 

the details of fetching Hannah from Leland could certainly wait until he returned. 172 

As the first snow squalls of the season blew into Leland from the northwest that 

late autumn of 1867, Hannah must have quickly realized that the likelihood of her 

169Ellen G. White, Testimonies, 1: 675. 

170lbid. 

171Arthur L. White, Ellen G. White, Volume 2: The Progressive Years, 1862-1876, 
202-204. 

172Ellen G. White, Testimonies, 1: 677. 
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spending the winter anywhere to the south was slim indeed. Her weekly round of tasks 

had grown familiar: sewing for the family, assisting with the home schooling, helping 

with the cleaning, preaching the occasional sermon. In all things except her faith, she 

shared in the conviviality of a very congenial household. She spent her weekly day of 

worship "alone in my chamber, in the cold," she acknowledged to the Whites. 

I did not think I could keep it where all manner of work and worldly 
conversation was the order of the days, as with Sundaykeepers. Indeed, it does 
not seem to me that the best of Sundaykeepers observe any day as they should. 0 
how I long to be again with Sabbathkeepers. 173 

In her hours alone with Martha Thompson, Hannah spoke about her new faith, and 

confided to James and Ellen White that "I doubt not but that Sister T. would be glad to 

immediately become a Seventh-day Adventist were it not that her husband is so bitterly 

opposed to any such thing." 174 Martha Thompson had expressed interest in wearing the 

"reform dress," a shorter, less-inhibiting costume then being advertised in Adventist 

journals and for which Hannah was seeking a pattem. 175 At Hannah's urging the family 

had "partially adopted the health reform" (probably in diet) and was receiving a 

subscription to The Health Reformer, a journal published by the Health Reform Institute 

in Battle Creek at which Hannah had briefly stayed several months earlier. 176 Martha 

Thompson had even admitted to Hannah that she was persuaded of the necessity of 

173Hannah More to James White, 20 February, 1868, EGW. 

174Hannah More to James White, 29 August, 1867, EGW. 

175lbid. 

1761bid. 
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observing the seventh day as the day of worship. 177 

George Thompson, on the other hand, was "wonderfully set in his own ways," 

according to Hannah, "and of course thinks he is right." Her old friend and colleague had 

no taste for seventh-day Sabbatarianism, and refused to even look at the Adventist 

literature which Hannah continued to put in front of him, calling it "infidel." Knowing 

that the otherwise mild-mannered Thompson could be entirely obdurate when provoked, 

Hannah had not yet completely given up hope of persuading him to see things her way. 

In late August, she wrote the Whites, " I hope and pray that he may yet embrace the holy 

Sabbath." 178 

When the Whites returned to Michigan in late January, they discovered that 

nothing had yet been done to bring Hannah to either Greenville or Battle Creek. On 

February 3, James wrote to Hannah, urging her to travel south, and apparently including 

the necessary travel funds. 179 All of Michigan, however, was in the grip ofwinter: 

harbors were mostly frozen, and roads virtually impassable. The Indian who brought the 

mail once a week now arrived at the tiny lakeshore town on snowshoes. 180 On the 

Leelanau peninsula, by Hannah's count, the snow was "three or four feet deep on a 

level." 181 

177Ibid. 

178Ibid. 

179Hannah More to James White, 20 February, 1868, EGW, refers to this letter. 

180Hannah More to James White, 20 February, 1868, EGW. 

181Ibid. 
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Awful weather was only part of the problem, however. As the winter had 

progressed, Hannah's health had moved in the opposite direction. "Yours of February 3 is 

received," she replied to James White two and half weeks later. "It found me in poor 

health, not being accustomed to these cold northern winters."182 "I wish I could get to 

you," she continued, "but it seems impossible, or at least impracticable, in my delicate 

state of health to set out alone on such a journey in the depth ofwinter."183 Since 

returning to New England after her first Africa tour more than a decade earlier, Hannah 

had found the cold weather almost unbearable, and had attempted where possible to 

spend her winters in "a more congenial climate."184 

Hannah's brief description of her symptoms in her February 20 letter to James 

White suggests that she may have been suffering from what today would be termed 

pneumonia, or at least severe bronchitis, complicated by a chronic case of congestive 

heart failure. 185 "I have had difficulty in breathing, so that I have not been able to sleep 

182Ibid. 

183Ibid. 

184Hannah More to George Whipple, 3 November, 1858, AMA. 

185Hannah's "heart disease and liver complaint" had been noted by a physician 
before she left Africa in June, 1866. (See Hannah More to Deacon Cyrus Crain, 20 
February, 1867, EGW). Her breathing was much affected by the gas and smoke emitted 
from the leaky stovepipe in her room, (See Hannah More to James White, 20 February, 
1868, EGW), and she was unable to breathe while lying down, suggesting that she may 
have been retaining fluid in the lungs-a symptom of inadequate heart function as is noted 
with congestive heart failure. The feverish, even delirious behaviors reported by 
Thompson (George Thompson to George Whipple, 4 March, 1868, AMA), suggest the 
presence of some infectious agent as well that would raise body temperature. The death 
certificate in the Leelenau County Death Records indicates the cause of death as 
"congestion of the stomach"-an imprecise nineteenth century equivalent to "congestive 
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for more than week," she wrote to White. Unable at times to breathe lying down, she had 

spent the nights in her attic room sitting up, growing slightly panicky at the thought of 

actually suffocating. "I began to fear I should never sleep again." she reported to the 

Whites. 186 The stovepipe for the coal and wood-burning stove on the first floor also 

passed through her room, and periodically leaked both smoke and gas into her tiny 

apartment, further irritating her lungs. Never one to complain about hardship, especially 

to those whom she considered were doing her a great favor by letting her live with them, 

Hannah had apparently not reported either her declining health or the debilitated 

stovepipe to the Thompsons until her circumstances were almost beyond hope. "I 

therefore resigned myself into the hands of God for life or death," she noted in an 

unusually shaky hand, "entreating him to spare me if he had any further need of me in his 

vineyard; otherwise, I had no wish to live."187 

The woman who had once reported that ever since childhood she had reflected on 

"the vast importance ofbeing ready for death" was now looking directly at it. 188 "To be 

ready at a moment's notice to give up life in full hope of a glorious immortality" had once 

been the very definition of religion to her young heart. 189 Now she regretted that her 

imminent end would abbreviate a career of holy accomplishments: 

heart failure." 

186Hannah More to James White, 20 February, 1868, EGW. 

187Ibid. 

188Hannah More to Deacon Cyrus Crain, 20 February, 1867, EGW. 

189Ibid. 
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Life is no account to me, so far as its pleasures are concerned. All its 
riches, its honors, are nothing compared with usefulness. I do not crave them; 
they cannot satisfy or fill the aching void which unperformed duty leaves to me. I 
would not live uselessly, to be a mere blot or blank in life. And though it seems a 
martyr's death to die thus, I am resigned, if that is God's will. 190 

Resignation-either of the professional kind or the spiritual variety-had never been 

Hannah's strong suit. Quitting was what cowards did: her call had always been to 

"endure hardship as a good soldier of Jesus Christ." 191 Now the imperative to usefulness 

seemed contradicted by the new task God had given her, and she struggled to adjust her 

thinking to the condition she had blithely maintained for years that she actually 

welcomed. Two years before, in one of her last letters from Africa, she had confidently 

asserted that "whenever God has done serving himself with me, I shall joy to go." 192 Now 

as she copied out for James White the classic devotional verses that were supposed to 

underscore her acceptance of God's will-Puritan Richard Baxter's hymn "It Belongs Not 

to My Care"-she actually wrote: 

Lord, it belongs to my care, 
Whether I die or live. 

If life be long, I will be glad 
That I may long obey; 

If short, yet why should I be sad? 
This world must pass away. 

The alteration from Baxter's original was undoubtedly accidental, and yet still full of 

meaning. It did matter to Hannah, and truly more than she felt she was allowed to say, 

190Hannah More to James White, 20 February, 1868, EGW. 

191Hannah More to[?], in Advent Review and Sabbath Herald27, no.l1 (13 
February, 1866): 86. 

192Ibid. 
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whether she died or lived. Rhapsodize as she might about an eternal abode "where we 

may reap our reward, and rest from our labor," there is little evidence that Hannah was 

truly looking forward to such an apparently listless and inactive place. 193 Even in eternity, 

she "would not live uselessly, to be a mere blot or blank in life."194 

Her last lines written to James White-as always, in a postscript, the very symbol 

of unfinished business-underscored how much she still wished to hang on to her life and 

new possibilities. "If you know of any way by which I can reach you sooner," she 

pleaded with White, "please inform me." 195 

The dreadful comedy of missed opportunities would never end in laughter: 

Hannah More was almost certainly gone before her final letter ever reached the Whites in 

Battle Creek. Six days after she filled so many small sheets of paper with her last 

thoughts, her health deteriorated noticeably. "For the last four days, she suffered night 

and day, very greatly," George Thompson noted. 196 

Often prayed for deliverance. Repeated very many passages of Scripture, 
expressive of strong faith, & submission-Often exclaimed "God is good"-"Tho 
He slay me" &c. And near her last, said "Into Thy hands I commit my spirit, for 
time & Eternity" ---Seemed to have a vision of her Mother asking the Savior to 
release, & bring her home to [ ], indicated by the expression, repeated, "Please 
let my daughter come home'-. 197 

193Ibid. 

194Hannah More to James White, 20 February, 1868, EGW. 

195Ibid. 

196George Thompson in Advent Review and Sabbath Herald 31, no. 15 (24 March, 
1868): 236. 

197George Thompson to George Whipple, 4 March, 1868, AMA. 
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On Monday afternoon, March 2, about 1:30 p.m., Hannah finally acquiesced to her own 

demise. By then, as Thompson noted to her AMA contact George Whipple, she was 

"willing ready, anxious to die-even here, in this out of the way place."198 She was under 

the care of a frontier doctor in her final hours, and may have actually breathed her last in a 

small infirmary that seems to have been operating in the town at the time. 199 

To the editorial staff at the Review and Herald in Battle Creek, Thompson 

elaborated only slightly more on Hannah's last moments: 

She had her senses, and was not only willing, but anxious, to die, and go 
home: often prayed for this, with submission to the divine will; often exclaimed, 
"Let me go. Do not cling to me. Do not prolong my sufferings. 0 Lord, how 
long ere thou wilt come, and take me to thysel£'?200 

"She finally died very easily," Thompson concluded about a woman for whom 

almost nothing in life had come easily. Even in his obvious grief, the man who knew her 

better than almost any other person could not resist a final grin at the strong and stern 

character he had learned to value. By his account, "for the last Y2 hour [she] looked more 

smiling, & pleasant than in life."201 

Hannah's funeral was held on Tuesday, March 3, with her longtime friend 

delivering the sermon based on a text from the apostle Paul, "Having a desire to depart, 

1981bid. 

199 Leelenau County Death Records, 1: 2. 

200George Thompson in Advent Review and Sabbath Herald 31, no. 15 (24 March, 
1868): 236. 

201 George Thompson to George Whipple, 4 March, 1868, AMA. 
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and be with Christ, which is far better."202 Thompson recorded that "a large crowd" made 

up of "all classes," "Protestants and Catholics," came to the service. Hannah was 

"decently buried" in the Concord burying ground on the east side of what was then known 

as Carp Lake, a large lake in Leland that left only a thin strip of bluff and beachfront 

between it and Lake Michigan. 

When he wrote to the Review and Herald to let Hannah's Adventist friends know 

of her death, Thompson hinted broadly that he expected that they might want to come 

after the winter and remove her body for re-interment in Battle Creek. Hannah's remains 

"await the resurrection mom," he wrote, "(unless her friends should wish to come and get 

her body before)."203 With that thought in mind, Thompson apparently persuaded 

William Porter, a key member of the emerging Congregational Church in Leland to 

donate land in the Concord Burying Ground for what would probably be a temporary 

gravesite. 204 Indeed, though unequivocal cemetery records are not available, the site 

evidence strongly suggests that Hannah was interred in the Porter family plot, and in all 

probability lies today in a central spot behind the marker-separating Porter and his 

wife. 205 

202Philippians 1:23, KJV. 

203George Thompson in Advent Review and Sabbath Herald 31, no. 15 (24 March, 
1868): 236. 

204The cemetery itself was on land donated from a larger tract owned by John 
Porter, relative of William. 

205The author and his wife became the first Seventh-day Adventists to see Hannah 
More's gravesite since her death during a February, 1990 visit to Leland to learn more 
about her final days. C. Mervyn Maxwell, Ph.D., longtime professor of church history at 
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The marker that George Thompson arranged to have placed on the grave was as 

straightforward as the woman buried beneath it: 

In memory of 
HANNAH MORE, 
Missionary to Africa, 
AGED 59 years 
and 3 months. 
To be with Christ 
is far better. Phil. 1.23. 206 

Soldiers Die and Fade A way 

No one word could adequately sum up the welter of emotions experienced by 

Ellen and James White in mid-March when they received the news of Hannah's death in 

Leland, though perhaps "livid" or "furious" come close. In the final tally, Ellen White, 

whose published "Testimonies" had a formative influence on the young denomination, 

spent thousands of words detailing the mistakes her fellow believers had made in turning 

Hannah away on her visit to Battle Creek and in failing to send for her while the Whites 

were in the Northeast. For a woman given to direct, candid speech and to unblinking 

critiques of the mistakes made by her fellow religionists, the language Ellen White used 

the Seventh-day Adventist Theological Seminary at Andrews University, had searched for 
the grave for twenty years, by his account, but without success. An old map in the 
Leelenau County Sheriffs department suggested that the "Protestant Cemetery" on the 
east side of Carp Lake matched Thompson's description ofthe Concord Burying Ground 
in 1867. On the west-facing hillside that looks down on Lake Michigan, Hannah's 
marker was found, leaning up against the back of the Porter family monument, but 
apparently still marking the actual site of her interment. 

206Back in Union, Connecticut, the Moore family added a marker in the cemetery 
behind the Union Congregational Church to the family plot. It reads: "Hannah Moore, 
for nearly 20 years a Missionary, died at Leland, Michigan, March 2, 1868, Aged 59 
years. To depart and be with Christ which is far better. " 
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in describing the shabby treatment of Hannah remains some of the strongest she ever 

published. 

"This thing was not done in a comer," she charged in a May, 1868, 5000-word 

rebuke that went by the innocuous name of"Testimony no. 12." Summoning the Biblical 

language describing the murder of Abel, righteous son of Adam and Eve, by his brother 

Cain, she wrote: 

She being dead yet speaketh .... She might have been a blessing to any 
Sabbathkeeping family who could appreciate her worth, but she sleeps. Our 
brethren at Battle Creek and in this vicinity could have made more than a 
welcome home for Jesus, in the person of this godly woman. But that opportunity 
is past. It was not convenient. They were not acquainted with her. She was 
advanced in years and might be a burden. Feelings of this kind barred her from the 
homes of the professed friends of Jesus, who are looking for His near advent, and 
drove her away from those she loved, to those who opposed her faith, to northern 
Michigan, in the cold of winter, to be chilled to death. She died a martyr to the 
selfishness and covetousness of professed commandment keepers. 

Providence has administered, in this case, a terrible rebuke for the conduct 
of those who did not take this stranger in. She was not really a stranger. By 
reputation she was known, and yet she was not taken in. Many will feel sad as 
they think of Sister More as she stood in Battle Creek, begging a home there with 
the people of her choice. And as they, in imagination, follow her to Chicago, to 
borrow money to meet the expenses of the journey to her final resting place,--and 
when they think of that grave in Leelenaw County, where rests this precious 
outcast,--God pity those who are guilty in her case.207 

It was all the more galling to Ellen White that the Battle Creek church had twice 

had the opportunity to assist Hannah and had twice declined. After Hannah's initial visit 

in July, Ellen White had urged the large Battle Creek congregation in October to redeem 

their earlier mistake by raising the funds for Hannah's return. They could forego their 

private music lessons, sittings at photographic studios, and attendance at public 

207Ellen G. White, Testimonies, 1: 674-675. 
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amusements if need be to prepare their hearts and increase their generosity. "My soul was 

stirred with a sense of the wrong that had been done Jesus, in the person of Sister More," 

she continued: 

And yet, notwithstanding the matter was made public, followed by the 
great and good work in the church at Battle Creek, no effort was made by that 
church to redeem the past by bringing Sister More back. And one, a wife of one of 
our ministers, stated afterward: "I do not see the need of Brother and Sister 
White's making such a fuss about Sister More. I think they do not understand the 
case." True, we did not understand the case. It is much worse than we then 
supposed. If we had understood it, we would never have left Battle Creek till we 
had fully set before that church the sin of suffering her to leave them as she did, 
and measures had been taken to call her back. 208 

Church leaders, especially including the White's former neighbor and good friend, John 

Loughborough, president of the Michigan Conference, bore a special responsibility for 

the tragedy that had occurred in "the case of Sister Hannah More." "If they go wrong," 

Ellen White warned, "all is wrong. The greater the responsibility, the greater the ruin in 

the case of unfaithfulness. If leading brethren do not faithfully perform their duty, those 

who are led will not do theirs. "209 

By the time "Testimony no. 12" was published, some of the inhospitable members 

at Battle Creek addressed in it must have guessed its contents and were apparently on the 

defensive. Rumors of some kind of self-interest on the part of the Whites in Hannah's 

relocation were circulating through the Battle Creek congregation, and Ellen White took 

the opportunity of her published jeremiad to address the whisperers: 

But why should we feel interested in this sister, more than others? What 

208lbid., 677. 

209lbid., 678. 
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did we want of this worn-out missionary? She could not do our housework, and 
we had but one child at home for her to teach. And, certainly, much could not be 
expected of one worn as she was, who had nearly reached three-score years. We 
had no use for her, in particular, only to bring the blessing of God into our 
house. 210 

Though the specific actions that had resulted in Hannah's exclusion and death had 

occurred in Battle Creek, "the case of Sister Hannah More" was heaven's way of getting 

the attention of all Seventh-day Adventists, wherever they lived, Ellen White maintained. 

"These things do not belong alone to Battle Creek," she urged. "I am grieved at the 

selfishness among professed Sabbathkeepers everywhere."211 Those who comforted 

themselves with the assurance that they would have done differently if given the chance 

to assist Hannah would do well to look at how they were treating equally needy and 

worthy persons right where they lived: 

I hope you will never have to suffer the stings of conscience which some 
must feel who were so interested in their own affairs as to be unwilling to bear 
any responsibility in her case. May God pity those who are so afraid of deception 
as to neglect a worthy, self-sacrificing servant of Christ. The remark was made as 
an excuse for this neglect: We have been bitten so many times that we are afraid 
of strangers. Did our Lord and His disciples instruct us to be very cautious and not 
entertain strangers, lest we should possibly make some mistake and get bitten by 
having the trouble of caring for an unworthy person? 

Paul exhorts the Hebrews: "Let brotherly love continue." Do not flatter 
yourselves that there is a time when this exhortation will not be needed; when 
brotherly love may cease. He continues: "Be not forgetful to entertain strangers: 
for thereby some have entertained angels unawares." Please read Matthew 25:31 
and onward. Read it, brethren, the next time you take the Bible at your morning or 
evening family devotions. The good works performed by those who are to be 
welcomed to the kingdom were done to Christ in the person of His suffering 
people. Those who had done these good works did not see that they had done 
anything for Christ. They had done no more than their duty to suffering humanity. 

210Ibid., 675-676. 

2111bid., 680. 
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Those on the left hand could not see that they had abused Christ in neglecting the 
wants of His people. But they had neglected to do for Jesus in the person of His 
saints, and for this neglect they were to go away into everlasting punishment. And 
one definite point of their neglect is thus stated: "I was a stranger, and ye took Me 
not in.212 

The image of Hannah More as the wandering stranger divinely sent to test the 

compassion of the church was even more apt than Ellen White likely knew. For thirty 

years, a central tenet of Hannah's self-understanding had been her role as the "stranger" 

who was fated by Providence to always be on the outside of the community because of 

her divinely-mandated role. Her acceptance letter to the ABCFM in October, 1840 had 

included her acceptance of the uncomfortable role: "I can say with the appostle [sic], that 

I count not my life dear to myself, but feel willing to become a stranger in a strange 

land."213 Her letters to family members and friends had consistently underscored her 

sense that she had no place she could truly call "home," owing to the criticisms of family 

who maintained that she had unwisely spent her life in mission work. 214 When her home 

at the Kaw Mendi had been destroyed by the precipitous actions of her colleagues, she 

had reminded Lewis Tappan of the cyclical nature of her wanderings: "Again I am a 

homeless stranger in a strange land."215 She had bitterly reminded David and Martha Lee 

that their action had left her "a houseless homeless stranger with not a relative this side 

212Ibid., 679-680. 

213Hannah More to Rev. David Greene, 30 October, 1840, ABCFM (Houghton). 

214Hannah More to her Nephew and Nieces, 24 December, 1849, BACK. 

215Hannah More to Lewis Tappan, 26 February, 1856, AMA. 
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the broad Ocean."216 

Ellen White's association of Hannah with the figure of Jesus as the unknown 

stranger testing the caring of His followers quickly became the only thing that most 

members of the young denomination knew of her story.217 There is little reason to believe 

that any Seventh-day Adventists, including James and Ellen White, had anything like a 

full appreciation of the complex, opinionated, and highly experienced woman of whom 

they had been reading in the Review and Herald. No published Adventist reference from 

the nineteenth century demonstrates any awareness of her educational background or her 

years of work among the Cherokee and Choctaw. Neither do the references made to her 

story by Stephen Haskell, the Whites, or any other Adventist leader of the era exhibit any 

understanding of her ties to persons such as Rufus Anderson, David Greene, Samuel 

Worcester, John Ross, Lewis Tappan, and George Whipple. Hannah More was to most 

Seventh-day Adventists who knew of her story at the time a figure of pathos, not of 

strength, a woman to be pitied more than to be admired. She was the object lesson about 

the need for hospitality, the warning about inwardness and self-absorption. Those 

elements of her life narrative that did not fit the storytelling mold-her self-understanding 

as one "consecrated to God from the womb;" a female called to preach; a combative and 

opinionated advocate for Native Americans, African-Americans, and Africans-were 

pruned away in a collective act of historical reductionism that preferred associating one 

216Hannah More to David C. Lee and Martha Lee, 20 May, 1856, AMA. 

217The only published monograph about Hannah More, a brief 1979 fictionalized 
volume designed for children, even took the phrase "I was a stranger" as its title. 
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person with one easily-remembered lesson. She was, in the end of it all, "that woman 

who got turned away in Battle Creek," a reason for the young denomination to do some 

self-examination and renew its pledge to do better the next time around. 218 In the ultimate 

and ironic reconstruction, this powerful, well-educated, highly-traveled and vastly-

experienced public woman became a weak and pitiable figure, draped in melancholy and 

dolor, a person whose story might cause the reader to "shed a tear or two at the treatment 

she received."219 

It must be said that Ellen White, alone among Seventh-day Adventist leaders, 

seemed to have a more ample understanding of what the denomination could have learned 

from the long-experienced reformer and missionary. White continued to refer to 

Hannah's story in her writings through most of the following decade, and in terms that 

underscored the dimensions of the church's loss: 

Here was a woman whose resources of knowledge and genuine experience 
in the mysteries of godliness exceeded those of any one residing at Battle Creek, 
and whose manner of address to the youth and children was pleasing, instructive, 
and salutary. She was not harsh, but correct and sympathetic, and would have 
proved one of the most useful laborers in the field, to fill positions as an instructor 
of the youth, and an intelligent useful companion and counselor to mothers. She 

218Two years after Hannah's death, a wide-ranging defense of the integrity of 
James and Ellen White was published by longtime White associate Uriah Smith. In it, 
Smith included a specific defense of the White's involvement with Hannah More written 
by John Nevins Andrews and J. H. Waggoner, both of whom had been very involved in 
the early years of the Review and Herald. Because the criticism made the treatment of 
Hannah More an occasion to indict both the Whites and the Battle Creek congregation, 
Andrews and Waggoner carefully detailed the sequence of trips and financial 
circumstances that had prevented the Whites from meeting up with Hannah.[Uriah Smith, 
A Defense of Elder James White and wife, 82-87. 

219 Advertisement for I Was a Stranger, Adventist Review 156, no. 37 (13 
September, 1979): 18. 
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could reach hearts by her earnest matter-of-fact presentation of incidents in her 
religious life which she had devoted to the service of her Redeemer .... Talents 
and help the Lord offered to his people, but they were rich and increased with 
goods, and had need of nothing. They turned from, and rejected a most precious 
blessing of which they will yet feel the need. 220 

Whether the Seventh-day Adventist Church ever felt the need of the insights and 

experience it could have had in Hannah More is debatable, though there is little doubt that 

Ellen White herself continued to feel just such a deficit. More than six years after 

Hannah's death, and just months after the denomination had sent its first "official" 

(employed and sponsored) missionary to Europe, Ellen White penned this lament for her 

weekly column in the Review and Herald: 

Our sleepy and unconsecrated condition has lost to us precious 
opportunities which God has sent to us in the persons of those who were qualified 
to help us in our present need. Oh! how much we need our Hannah More to aid us 
at this time in reaching those of other nations. Her extensive knowledge of 
missionary fields would give us access to those of other tongues that now we 
cannot approach. God brought this gift among us to meet our present emergency; 
but we prized not the gift, and he took her from us. She is at rest from her labors, 
but her self-denying works follow her. It is to be deplored that our missionary 
work should be retarded for the want of knowledge how to gain access to the 
different nations and localities in the great harvest field. 221 

After 1874, relatively little seems to have been said in any publications, Adventist 

or otherwise, about Hannah More. Stephen Haskell continued to at least briefly refer to 

her story in reminiscences as late as 1921, usually in almost hagiographic language, 

crediting her for having launched Adventist witness to Australia through her colleague 

Dickinson and to Africa through literature she distributed along the western coast of the 

220Ellen G. White, Testimonies, 2: 141. 

221Ellen G. White, "Tithes and Offerings," Advent Review and Sabbath Herald 44, 
no. 25 (15 December, 1874): 194-195. 
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continent.222 Her life earned her a major paragraph in an 1877 history of her hometown, 

in which she was described as "a woman of great ability, and of a noble and devoted 

Christian character."223 She was also briefly identified in a volume about missionaries of 

various denominations who had emerged from her home region of northeastern 

Connecticut.224 The Seventh-day Adventist Encyclopedia, a one-volume reference work, 

devoted a very brief article to her in its 1966, 1976, and 1996 editions. 225 Most references 

contained several inaccuracies, often associating her with a different mission agency than 

the ones for which she worked, or conflating her two tours in Africa into one. 

In the 1970s and '80s, a brief upsurge of interest in Hannah More's story in the 

small Seventh-day Adventist publishing world coincided with the publication of Susan 

Davis' fictionalized history for children of Hannah's last years, and the release of an LP 

album, "In the Case of Sister Hannah More," which included both traditional American 

222Stephen N. Haskell, "Tract and Missionary Work," Advent Review and Sabbath 
Herald 41, no. 1 (17 December, 1872): 8; Stephen N. Haskell in The General Conference 
Bulletin Thirty-Fourth Session Haskell4, Extra no. 11 (15 April, 1901): 233; Stephen 
Haskell, "How the Message Went to Africa," Advent Review and Sabbath Herald 98, no. 
9 (3 March, 1921): 5. 

223Charles Hammond and Harvey M. Lawson, The History of Union, Conn. (New 
Haven, Conn.: Press of Price, Lee & Adkins, 1893), 175. 

224Mrs. James M. Talcott, The Missionaries of Tolland County: A Paper Read at 
the Annual Meeting of the Woman's Missionary Societies ofTolland County, held at 
Andover, Conn., Oct. 25, 1882 (Rockville, Conn.: Journal Steam Printing Office, 1883), 
7-8. 

225See, for instance, "More, Hannah," Seventh-day Adventist Encyclopedia 
(Washington, D.C.: Review and Herald Publishing Association, 1966), 825. 
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folk music and several original songs that purported to tell her sad story.226 Neither had 

any significant shelf life, and are difficult to locate today. As noted earlier, a January, 

1998 article in the Adventist Review (as the Review and Herald is now known), provided 

the first published account of the range and trajectory of her remarkable life.227 Virtually 

all other references to her are of the footnote kind, in which her difficult story is briefly 

explained to help understand the significance of some other story perceived to be more 

important. 

An important exception is the brief but useful discussion offered by Ellen White 

biographer (and grandson) Arthur L. White, in his six-volume history of the church's co-

founder. He specifically links the May, 1868 organization ofthe denomination's first 

mutual aid society-the Seventh-day Adventist Benevolent Association-to the story of 

Hannah's recent death in northern Michigan, noting that Ellen White's strongly-worded 

"Testimony" had helped to prepare the ground. When the delegates to the church's 

annual governing conference met in Battle Creek on May 13, 1868, 

An association was formed during the session of the General Conference, 
having for its object the relief of widows and orphans, and of such other persons 
who may be worthy of assistance .... To raise this means, it is decided to fix the 
payment ofthe sum of$10 as a condition of membership, and besides this, to ask 
donations from all who approve the object of the society.228 

226Susan Davis, I Was a Stranger : The Story of Jesus in the Person of Hannah 
More (Mountain View, Calif. : Pacific Press Pub. Association, 1979). 

227Bill Knott, "A Winter's Tale," Adventist Review 175, no. 4 (22 January, 1998): 
8-13. 

228J. N. Andrews, James White, Seneca H. King, Advent Review and Sabbath 
Herald 31, no. 23 (26 May, 1868): 360. 
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From this first mutual aid society, occasioned by Hannah's tragic story, emerged a 

succession of humanitarian organizations in the wider church through which members 

attempted to provide for those in financial or physical need. It would be of at least 

modest consolation to Hannah that her story helped to launch the denomination's massive 

international humanitarian effort, now known as the Adventist Development and Relief 

Agency (ADRA), which annually distributes more than one hundred million dollars' 

worth of food, medicine and clothing in 120 countries collected from national 

governments, corporations, and private individuals.229 

Of interest to this study is the fact that Hannah More is almost invariably 

"remembered" by white laypersons in the folk history of the Seventh-day Adventist 

Church as African-American, though there is no evidence from family genealogy or 

photographic record of anything other than Caucasian background.230 In the cultural 

memory of the group, her tragic story has been made to hinge on race, which for some 

probably seems a more plausible explanation for why an individual might be excluded by 

those with whom she wished to associate. Stories of that kind have happened within the 

living memory of many contemporary members of the church. One of the oldest tales of 

rejection told in the church has thus morphed in their memories into yet another 

illustration of its continuing racial tensions. Many no doubt find it easier to imagine her 

rejection at Battle Creek by fellow believers as a function of race, rather than as stemming 

229"ADRA: Adventist Development and Relief Agency," INTERNET: 
http://www .adventist.org/mission _and_ service/adra.html.en 

230Dozens of conversations with Adventist laypersons during the last decade have 
included this curious but unfounded "memory." 
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from the selfishness and self-absorption so roundly criticized by Ellen White, whom the 

majority of Seventh-day Adventists continue to regard as a "messenger of the Lord." 
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Conclusion 

It is a story in which the leavings predominate. The record, sometimes 

fragmentary and sometimes full, of nearly six decades of Hannah More's life may be 

viewed through many lenses, each of them helpful, each of them important, but each of 

them partial. The familiar categories of historical investigation-gender, race, family 

history, educational advantages, economic status, social and cultural influences, political 

views, and religious beliefs-each provide an optical angle from which to "see" a life, and 

all have been employed in this reconstruction of her story. 

It matters, and it matters greatly, that the life surveyed in this dissertation was a 

female life, that it began in the lower-middle class environs of a white farm family in 

northeastern Connecticut, and that its arc was coincident with that of other, better-known 

nineteenth century lives such as Abraham Lincoln and Black Kettle. The significance of 

the cultural and religious traditions that helped to shape Hannah More also cannot be 

overestimated: their power may be felt in her both her prejudices and her professions to 

the very end of her fifty-nine years. 

The uniqueness of her mature career journeys-to Indian Territory, to the American 
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South, to West Africa (twice), through Oberlin and Kentucky to Battle Creek and final 

obscurity-mark her as an exceptionally well-traveled person in an era when most 

individuals, and especially women, still rarely ventured more than one hundred miles 

from the place of their birth. The relative weakness of her family ties-she neither sought 

a home with her parents, nor married and "settled down" as did ninety percent of her 

female peers in New England-and her continuing attempts to create close and affectionate 

communities among the dispossessed for whom she labored identify Hannah More as 

unusual in any age, and especially in nineteenth century America. 1 Her fiercely 

independent spirit and the record of her many conflicts with peers and colleagues through 

the decades point to an essentially restless personality for whom the constraints of 

"polite" society frequently proved intolerable. 

Thus it is that leavings predominate in Hannah's story, and by their sequence and 

succession chart the trajectory of this reformer's life. For the reforming life has always a 

generous amount of leaving in it: indeed, such a life gains its meaning and its power not 

only by the goals toward which it tends but also by the willingness, even the alacrity, to 

leave old alliances, relationships, beliefs, and practices behind. It is enough, and 

historically significant, to have left "home"--economically, politically, or spiritually-even 

if one is not yet sure of either a temporary or a final destination. What can be seen by a 

backward glance over the ship's rail or from the rear of the caboose are features one has 

decided to live without, or at least apart from. Some thing, some relationship, some 

tradition, has been turned away from, and no longer exercises its previous sway in the 

'Nancy F. Cott, The Bonds of Womanhood, 14. 
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life. 

The leavings of Hannah More's life that come initially to mind are the obvious 

and physical kind. As a teenager, she left the farm on which she was raised to labor in a 

nearby factory, boarding out, perhaps with her sisters, while trying to earn money for 

further education. As a young adult, she twice left her comfortable routine of teaching 

common schools to enroll in nearby academies at great personal sacrifice and through her 

own back-breaking labor. At thirty-one, she who had never been more than fifty miles 

from home traveled 1500 miles by steamer, river boat, carriage and horseback to work 

among a Native population about which she had only vaguely-formed ideas and warm 

sentiments. 

The leavings of her professional career, in which she was essentially 

fired-twice-by the ABCFM, once more by the AMA, and ultimately by several 

orphanages and asylums on the West Africa coast, point to an obdurate and opinionated 

personality often associated with the reforming life. Hannah's unwillingness to 

compromise to avoid conflict, and even to reconcile after it occurred, underscores the 

value she placed on her life commitments. Given the choice, she would rather be alone, 

unemployed, and "right" vis-a-vis her principles than welcomed and accepted for 

rounding the edges to accommodate the wishes of others. In the ethos of her Yankee 

heritage, "community" and "fellowship" were usually only possible among the like

minded or those who shared essentially similar commitments. Her brand of the reforming 

temperament had little room for philosophical or intellectual diversity, and placed no 

great value on holding apparently contradictory thoughts in speculative tension. 
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The leavings that marked her political and spiritual sensibilities, however, most 

fully identify her as a genuine reformer in an age when many others claimed and deserved 

the title. As noted in this dissertation, politics and faith were virtually inseparable for 

Hannah, and for others who similarly believed that the Christian Bible and 

Congregational polity provided the vital roadmap for society's progress toward the 

kingdom of God. But it is Hannah's unusual and oft-repeated ability to move beyond the 

constraints of her political and religious culture-to seek out and form lasting and altruistic 

bonds with those who had been dispossessed or abused by the majority culture from 

which she had come-that best illustrates the contention of this dissertation that she rightly 

belongs among the Grimkes, Tappans, Douglasses and Garrisons, even though much less 

well known than they. 

The leading men and women of mid-nineteenth century America's Reform era 

have been discussed, analyzed, lionized and criticized for 150 years, but their 

accomplishments and the important changes they helped to effect in American society 

were in large part dependent on the unflagging efforts of hundreds, even thousands, of 

men and women like Hannah More. Lyman Beecher might eloquently advance his 

famous "Plea for the West," but it was usually laypersons who actually went to the West 

to scrub lice from the heads of Native American children, model the Protestant work 

ethic, and save frontier souls for the Christian heaven. A dozen editorials in anti-slavery 

journals might warm the hearts of the already-convinced in New York City or Boston, but 

few praised the agency and courage of those actually freed from slavery as convincingly 

as Hannah did in her unique record of the Amistad affair. As with any empire and any 
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army, those who were celebrated as the generals of the Benevolent Empire did not 

accomplish everything by themselves. Ten thousand-perhaps a hundred thousand-foot 

soldiers like Hannah More made progress possible, expanded into new territory, and 

solidified reform gains. 

It is nothing short of remarkable that a young Caucasian woman whose world was 

expected to be contained within a one hundred-mile radius of her birthplace could so 

successfully extricate herself from the politics of her heritage that she came to be 

perceived by dispossessed Native Americans and Africans as a champion for their 

interests and an advocate for their causes. This is the essential "re-forming" act, in which 

the individual first deconstructs and then reassembles the house of inherited opinion into 

a structure compatible with her own principled life commitments. All other reforms, 

whether personal, communal, or societal, flow from this moment. 

For Hannah, this "re-forming" moment was also probably synonymous with her 

perception of a profound divine call to public ministry that she indicates was received in 

her childhood or youth. It may also explain why she regularly associates her own story 

with that of towering Biblical figures who exercised prophetic or even messianic 

authority. The vocational call to preach, so long resisted, but finally allowed full 

expression during her tenure at Kaw Mendi, illustrated to her that God Himself had 

moved outside the boundaries of religious convention to select a woman for this special 

gifting. By the call of God, Hannah herself-and the expectations society could rightfully 

have of her-had been "re-formed." The woman who believed through long decades of 

silence that she had been divinely identified for an activist role could thus more rapidly 
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transcend her conservative political and religious heritage when a new environment and 

the needs of a new population presented her with the opportunity. 

Placing Hannah More among the familiar categories of persons bound up with the 

history of America's Reform era is no easy task: a number of possible roles present 

themselves. Each of these roles has much to recommend it as a primary way of 

understanding her life, a kind of historical "top billing" that organizes the rest of her 

expenence. 

A primary role for Hannah More suggested from this dissertation's presentation of 

her life is one that envisions her as living out, perhaps naively, the political sensibilities 

and programs associated with the anti-Democrat agenda of her conservative 

Congregationalist faith, a soldier for a kingdom essentially Whig and Republican. There 

is much to recommend about this identification, for Hannah was unquestionably the child 

and the woman of her region and her faith. The sheer volume and frequency of her 

exposure to the sentiments ofNew England Whiggery, especially including its vehement 

denunciations of the Jackson-Van Buren administrations for their Indian Removal 

policies, could not have failed to deeply influence her. It is thus no accident that the first 

political cause with which she connects and the one to which she devotes the first portion 

of her missionary career is Indian Removal. Although there is no record of her 

attendance at anti-Removal rallies or of her signing anti-Removal petitions, she is 

profoundly convinced that the Democratic program of removing the Five Civilized Tribes 

is both misguided and evil. 

Hannah's movement through the decade ofthe 1840s to a position she defines as 
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completely abolitionist also neatly matches the trajectory of the abolitionist movement in 

her home region and among Congregationalists generally. The passing years bring a 

growing vehemence to her denunciations of the "peculiar institution," especially as she 

witnesses its deleterious effects on another abused people group. By the time of her 

AMA employment in 1850, she is ripe for the agenda of the Free Soil movement, with its 

call for government restriction of the growth of slavery and the ultimate abolition of the 

institution. A decade later, she has moved beyond Abraham Lincoln, the recently-elected 

Republican president, in her insistence on the full social and spiritual equality of all 

persons, white, black, and red. Lincoln's Kentucky roots are troubling to Hannah, as is 

his statement that he does not believe African-Americans competent to hold public 

office.2 Finally, of course, Hannah affiliates with the nascent Seventh-day Adventist 

denomination, known to be fiercely abolitionist in its agenda and Republican in its 

politics. 

The designation of Hannah as naive political operative rings true even though 

there is a virtual absence of political calculus in her writings. As highlighted in Chapter 

One, Hannah's faith and her politics were inseparable to her, and the latter proceeded 

from the former in a direct and unblinking chain of connection. Democratic policies that 

initiated the removal of Native Americans from their ancestral homes were, in her 

account, offensive to the foundational principles of the republic, to God, and thus to her. 

Though she did not apparently join her many New England peers in seeking recourse 

through the ballot box, in petitions and memorials to Congress, or in the crafting of 

2Hannah More to George Whipple, 10 December, 1860, AMA. 
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legislative remedies, she was as determined as any of them to actually change the politics 

"on the ground." The evil that had been done to Native Americans had been personally 

experienced by them, and could only be undone through personal agency. In her most 

succinct reason for leaving her home region and traveling 1500 miles to Indian Territory, 

she specifically described her purpose as "to cancel the wrongs done them," apparently 

through a life of atoning compassion and service. While these were not the methods of 

her New England neighbors, nor even those of the reverend fathers of the ABCFM and 

the AMA, they proceeded from similar political sensibilities. Where other Whig 

Congregationalists reached for the pen, the newspaper, or the ballot box, she reached for 

the blanket or the bar of soap-not as a rejection of their methods, but as a more practical 

application of the ideology they shared. Her lifelong lack of curiosity about either 

professional politicians or their work was almost certainly occasioned by the fact that she 

spent almost all of her adult career far from the centers where they could influence 

events-in Indian Territory, in frontier or newly-settled communities, or in Africa. She 

sought remedies for the social distress she encountered through personal effort and 

communal tasking. 

Another primary role for Hannah More is that of "come-outer" (in the parlance of 

mid-century reform), by which is usually signified a person of radical religious 

sensibilities whose pursuit of personal perfection caused him or her to abandon most 

religious institutions and organizations because of their compromises with "the world." 

Significant elements of Hannah's personality, career path, and evolving spiritual 

commitments point in this direction. 
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The succession of "leavings" already referred to, particularly those that painfully 

took her out ofthe orbit ofthe Congregationalist-dominated ABCFM and two of its 

mission stations, her unhappy departure from the employment of the AMA after the 

debacle at Kaw Mendi, and her ultimate departure from Calvinist faith for the decidedly 

"remnant" sensibilities of the infant Seventh-day Adventist denomination, suggest a 

person who in practice if not chosen ideology ended up "coming out" of almost every 

organization with which she had ever affiliated. That the latter group specifically framed 

its appeal in "come-outer" language makes the identification even more tempting: a key 

element of Adventist preaching in the 1850s and '60s was the requirement for all who 

were truly following Jesus to "Come out of her, my people,"-"her" being the churches of 

Rome and "apostate Protestantism" that Adventists believed had been symbolically 

identified in the Book of Revelation under the figure of the mystic whore of"Babylon."3 

Another feature of Hannah's story that would appear to point toward an identity as 

a "come-outer" is her embrace of exuberant charismatic practices in public worship, 

especially late in her missionary career. Her active participation with George Thompson 

in the "Pentecostal seasons" at Kaw Mendi over many months, accompanied by a 

personal theological transition toward Oberlin perfectionism, suggests a woman for 

whom even Finney's "new measures" may have seemed tepid and conservative. 

"Pentecostal" practices of the kind in which she led out at Kaw Mendi were the hallmarks 

of those classically identified as "come-outers" in rural and northern New England, for 

their rejection of all things "Babylonian" included the rejection of most elements of 

3Revelation 18:4, KJV. 
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decorous and dignified public worship. 

Yet another feature contributing to the identification of Hannah More as a "come

outer" is the strong expression of female spiritual leadership seen in both her private 

statements and her public actions in the early and middle years of her career. Her 1856 

letter to the AMA leadership during the mission house crisis surely provides a vital 

interpretive key to both her personality and her career path. The "monster within" had 

finally eaten away the last vestiges of her concern that she should be viewed as a 

"retiring" female in the culturally-expected manner: she had "come out" to be seen for the 

resolute and gifted spiritual leader she had always perceived herself to be. While most 

"come-outers" did not grant women formal spiritual leadership opportunities, the 

charismatic expression that they prized frequently allowed females at least temporary and 

ecstatic preaching authority. Hannah candidly acknowledges that she had participated to 

at least some degree in such experiences for at least twenty-five years. 

Even her continuing focus on mistreated groups of persons-Native Americans, 

African-American slaves, Africans-aids in the identification of Hannah as a "come

outer," though it must be noted that not all others of the same general type exhibited 

similar sympathies and concern. The true "come-outer" was, in the end of it all, not 

negative toward all community, but chiefly toward powerful, majority communities 

whose social weight and influence seemed oppressive, or that appeared to restrict 

independent thought or action. The search for the new (and probably idealized) 

community drove the "come-outers"' critique of existing institutions and made them 

distrustful of any organization that accumulated significant social authority or that rested 
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on tradition. Hannah's difficulties with various powerful communities, especially the 

mission "families" and organizations with whom she lived and for whom she worked, 

were legendary, and her criticisms of their lukewarmness or inefficiency were very 

pointed. Yet still she moved toward-and not away from--the groups ofNative American 

and African children and parents who were her primary focus. To these groups, by both 

her report and theirs, she became an agent of community, a figure around whom they 

coalesced, and one in whom they placed considerable trust. Her determination and 

success in learning the languages of the host populations with whom she served in both 

Indian Territory and Africa points to an essentially positive identification with the 

indigenous communities. The very flexibility and sympathy so much called for by her 

Caucasian colleagues was much in evidence as she related to Native American and 

Africans. 

Closely related to the role of "come-outer" yet categorically distinct from it is a 

possible identification of Hannah as an "ultraist." While the label had mostly pejorative 

meaning and was most usually applied to the political radicals and revolutionaries of the 

antebellum reform era, it also accurately identified those driven by the logic of their 

reform commitments to ever more extreme ideological positions. One did not, and could 

not, become an "ultra" overnight: there was an implied and typical progression from 

moderate reform consciousness to increasingly radical stances as each new step or stage 

failed to produce the desired social outcomes. An "anti-slavery man" was not at all the 

same thing as an abolitionist, nor even remotely akin to an "immediatist" (Garrisonian) 

abolitionist. "Ultraism" (the perceived stance of the Garrisonian) within even single-
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issue reform causes expressed the growing frustration of a segment of those in the 

movement with long timetables, compromises, and political rhetoric. 

Hannah's credentials as an "ultraist" are not unassailable, in part because she 

rarely employed the political rhetoric and public action of those to whom the term usually 

applied. In several key areas of her life, however, the movement from essentially 

moderate reform commitment to more intense and even extreme positions (at least as 

judged by her society) can be viewed. Her evolution during a twenty-year span from a 

person who genteelly objected to slavery (and thus refused employment in a slaveholding 

state) to one who denounced it with increasing vehemence in correspondence with her 

more tolerant ABCFM employers, to one who actually quit the ABCFM because of its 

temporizing, to one who forcefully made the case for the essential racial equality and 

civic competence of persons of all races is certainly the trajectory of the ultraist. She both 

admired and applauded the Oberlin abolitionists such as her colleague George Thompson 

who took violent action and risked imprisonment to free slaves in danger because of the 

Fugitive Slave Act. 

In the development of her theological outlook, we may also trace an emerging 

"ultraism" that caused her to choose an ever-narrowing path. Apparently at home within 

the majority Calvinism of her adolescence and young adulthood, she illustrated her 

increasingly radical tendencies by her interest and attraction to Millerism during her tenure 

at Dwight Mission in the early 1840s. The influence ofthe Oberlin perfectionism taught 

and lived by her mission colleagues in Africa progressively focused her on the part that 

she might play in her own salvation through personal faith and righteous behavior, even 
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while the optimistic post-millennialism of their outlook seemed at odds with the actual 

success of the overall mission effort in Christianizing the heathen. When she encountered 

the decidedly more radical new Seventh-day Adventist denomination, with its teaching of 

the imminent pre-millennial return of Christ, its attention to commandment-keeping and 

charismatic spiritual gifts such as she had experienced in Africa, along with its fiery 

abolitionism and ultraist health practices, Hannah found yet another channel for her 

spiritual energies and practices. It must be wondered if this or any organization could 

long have contained the restless, questing spirit that drove her, however. As Adventism 

moved from the edges toward the Evangelical mainstream over the next three decades, she 

might well have grown disillusioned with this faith as she had with other positions and 

loyalties she once embraced. 

Another major marquee role for which Hannah's experience auditions is that of 

emerging female spiritual leader, albeit in an often-suppressed and muted manner that 

clearly frustrated her. The record available in her own letters and in the accounts of her 

family and colleagues points to a gradually evolving role in spiritual leadership, first as a 

Sunday School teacher, then as an exhorter at prayer meetings and in classrooms. She was 

for weeks and sometimes months at a time the only preacher at the remote Kaw Mendi 

mission in Sierra Leone, and even practiced her skills as a public evangelist among non

Christian Mendis and Mandingoes in nearby villages. By her own estimate, she had 

frequently performed the tasks of spiritual leadership without directly confronting the male 

authority system that might have denied her the opportunity. 

Although she never achieved anything like the notoriety attaching to such earlier 
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figures as Jemima Wilkinson, Ann Lee, Lucretia Mott, or Abigail Roberts, or later in the 

same century, Mary Baker Eddy and Ellen Gould White, Hannah More seems to have 

shared with each of them a profound and often deeply troubling identification as a person 

who felt herself to be divinely commanded to perform a socially unconventional role. 

With them she experienced the active opposition of those who could not believe God 

would ever place such responsibilities on a female and those who could not abide the 

content of their public witness. The frustration of chafing under the constraints of male

dominated religious and cultural institutions, of listening Sunday by Sunday to male 

pedants and pedagogues while the Spirit of God seemed to be richly resonating within 

herself as a female, was intense and lasting. While Hannah for the most part remained 

publicly deferential to the role accorded the male minister in each locale where she lived 

and worked, and received the compliments of several for her probity and piety, she was 

filled with private scorn for those whose lives bore little evidence that they had been 

communing with the same Spirit. 

When opportunities for public spiritual leadership were finally denied her by the 

destruction of her mission station and her subsequent return to America, she found her 

opportunity to assume the role she had so fully played at Kaw Mendi curtailed by less 

familiar surroundings and among those who had not experienced the range of her 

homiletic and evangelistic skills.. Her leadership role in Africa had been a function of the 

intersection of personal belief and public opportunity that seemed to have never again 

achieved such intensity or scope, though there is no evidence that she ever came to doubt 

her divinely-mandated role. Her apparent withdrawal from most public witness in the 
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years immediately following her return from her first term in Africa should almost 

certainly be attributed to the combination of ill health, uncertain employment, and frequent 

relocations (Connecticut, Ohio, and Kentucky) that characterized that five-year interval. 

Hannah's embrace of Seventh-day Adventism while in Africa under the tutelage of 

Stephen Haskell gave her little opportunity to exercise her leadership skills, even in an 

organization increasingly gathered about the ministry of just such a public female spiritual 

leader, Ellen Gould White. The opportunities for such a public role that may have been 

hers had she and White ever succeeding in meeting and joining forces can only be 

speculated about, but there is no doubt that the younger woman had deep and abiding 

admiration for the skills and giftedness of her older correspondent. Years after Hannah's 

death, White was still publicly lamenting the great loss the young denomination had 

experienced when Hannah died.4 Thirty years after Hannah's death, when another 

prominent female leader, Mrs. S. M. I. Henry, the W.C.T.U national evangelist, converted 

to Seventh-day Adventism, White certainly urged a large role for her in the denomination, 

including its publishing ventures.5 Had Hannah lived, her growing association with White 

would have almost certainly have yielded in opportunities to help construct the young 

denomination's mission effort, enjoy a public ministry, and influence the development of 

the church's educational program. 

In addition to surveying her primary roles as a Whig Congregationalist, a much-

4Ellen G. White, "Tithes and Offerings," Advent Review and Sabbath Herald 44, 
no. 25 (15 December, 1874): 194-195. 

5See, for instance, Ellen G. White, "The Death of SisterS. M. I. Henry," Advent 
Review and Sabbath Herald77, no. 14 (3 April, 1900): 216. 
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practiced "come-outer," an ultraist, and an emerging female spiritual leader, it is the 

continuing argument of this dissertation that Hannah More should also be understood as a 

remarkably vigorous example of the impulse toward multiple reform commitments that 

absorbed the energies and interests of so many thousands of lay Evangelicals between 

1800 and 1860. 

While no responsible scholar would deny that there was considerable overlap 

between the various reform movements of the antebellum era, many scholarly treatments 

of the these movements suggest by their very structure a partitioning or separation between 

the movements that may not have been either apparent to or desirable for those who 

actually lived them. We read of temperance, abolitionism, women's emancipation, 

universal male suffrage, and the development of the public schools as though they were 

movements whose edges rarely touched on others, and whose adherents were singularly 

fixed on the achievement of that one reformist goal. This way of viewing the Reform era, 

and the thousands of men and women who devoted their energies to one or more causes in 

that era, is chiefly the product of scholarly methodology and preferred analytical style. 

Certain reform commitments, however-to temperance, for instance-almost always brought 

others in their train. The individual who through personal experience or societal 

observation had concluded that alcohol manufacture should be severely restricted or 

prohibited altogether had often adopted an overarching perspective on contemporary 

society that suggested commitments to other related reform agendas. If alcohol should be 

banned because it was destructive of well-ordered society, then should not Sunday mails 

also be abolished in the name of the same social good, which certainly required adequate 
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respite from its increasingly hectic pace? A view to these kinds of societal betterment 

might also suggest a commitment to penal reform as an intentional effort to reduce the 

egregious recidivism rates of convicted criminals, in whose crimes alcohol was frequently 

implicated. 

For thousands of reform-minded lay Evangelicals like Hannah More, their 

commitments to the redress of one social evil evoked additional commitments to tackle 

even more complex problems. The reformist ideology, if such it may appropriately be 

called, was in this sense both progressive and inclusive in its willingness to add still more 

involvements to those already pledged. Will Rogers once declared that he had never met a 

man he didn't like, and for reform-minded (and often, perfection-seeking) laypersons like 

Hannah More, they never met a reform which they didn't like, or, at very least, didn't 

seriously consider. 

Hannah's personal list of reform commitments is longer than most, but illustrates 

through its own progression the experience of many others. Her own quest for an 

education beyond that usually available to young women in her region made her aware of 

the great issues of her era, the chief one of which during the 1830s was unquestionably 

Indian Removal. Her commitment to "cancel the wrongs" done to Native Americans led 

her to a dramatic decision to live among them in Indian Territory and expose herself to 

language and customs entirely strange to her. Observing the disastrous effects of 

unrestricted alcohol consumption on Native society sharpened her interest in temperance 

issues. Her gathering indignation at the slavery practiced among the Cherokee and 

Choctaw led her to sympathize with and ultimately advocate for yet another abused group, 
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African-American slaves. Association with abolitionist colleagues in West Africa and at 

Oberlin brought her into the orbit of other reforms advocated in AMA circles, including 

dress reform and health reform (though the involvement of David and Martha Lee is these 

latter agendas may have cooled Hannah's interest more than a little). Hannah's growing 

attraction to Oberlin perfectionism as taught by Finney and Mahan predisposed her to a 

reformist perspective on the Christian Sabbath when she met and listened to Adventist 

preacher Stephen Haskell. Her probable disillusionment with the task of converting the 

entire world led her to an embrace of Adventist eschatological immediatism, in which all 

things would literally be re-formed, when "the heavens shall pass away with a great noise, 

and the elements shall melt with fervent heat, the earth also and the works that are therein 

shall be burned up."6 

Seventh-day Adventism further refined Hannah's reform commitments, leading her 

to forsake foods prohibited in the Levitical code and to avoid the use of coffee, tea, and 

many of the era's dangerous medicinal drugs. She followed the success of the young 

denomination's new "sanitarium" in Battle Creek by reading The Health Reformer in her 

final home in Leelanau, no doubt wishing that her five-day stay as an indigent guest could 

have been longer. By the end of her life, this dedicated predestinarian, Sunday-keeping, 

post-millennialist, pork-eating, coffee-drinking member of a majority faith had become an 

Arminian who worshipped on Saturday, expected the end of the world at any moment, had 

dramatically changed her diet, and experienced adult immersion baptism as a member of a 

tiny, newly-formed denomination. Hannah's experience of reform, like that of many who 

62 Peter 3:10, KJV. 
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participated in it, was progressive and integrating: each new commitment or cause taken 

on, either in the life or in the public square, added to, modified, or replaced another. 

Hannah More's story, though unique in its shading and coloring, stands in for, or 

represents, so many others, the vast majority of whom left little or no written record. The 

accident of historical preservation, as Barbara Tuchman pointed out, means that we must 

attempt to understand the lives of hundreds or thousands of lay Evangelicals like Hannah 

who served in the army of the Benevolent Empire through the handful of those about 

whom we still have documents. While on one level, no single human life can actually 

represent another unique human life, let alone the lives of hundreds or thousands, we 

acquiesce to the role when we recognize that Hannah's story conveys certain vital features 

about the many for whom we have no documents. 

Though no census of persons working within the various reform movements is 

known to exist, strong anecdotal evidence suggests that the laypersons who found 

professional or volunteer roles within the Benevolent Empire were disproportionately 

female. 7 Most came from New England, New York, or the belt of northern and central 

Ohio in which many transplanted New Englanders settled: Hannah's home state of 

Connecticut was perceived to be the very center of the reform causes.8 Many, like her, had 

been raised within "the New England way," and had imbibed the increasingly genial 

Calvinism of the Beechers, Nathaniel William Taylor and Horace Bushnell. Many also, 

7 Annual lists of those employed at ABCFM missions, for instance, reveal that a 
significant majority of those employed were women, often single persons. 

8Charles Roy Keller, The Second Great Awakening in Connecticut (New Haven: 
Yale University Press, 1942), 136. 
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like her, found their experience of reform to be religiously dislocating, or at least, 

relocating, as they tasted the "new wine" of different spiritual expressions and new faiths. 

In this sense, like Hannah, they could never fully "go home" again, no matter where they 

chose to live. Like Hannah, they found the association with other reformers and multiple 

causes sharpening their progressivist impulses, and leading them to social, political, and 

religious commitments that might never have been envisioned in the Sunday Schools of 

their childhood. 

Hannah's ultimate role as representative of so many thousands of others is, 

ironically, one she would have almost certainly denied. The contrarian personality so 

frequently on display in the narrative of her life would have undoubtedly protested the 

essentially undemocratic act of designating any one story to signify the unique experiences 

of so many others. Each human life, she surely would have sermonized, has color, texture, 

and worth, and deserves its own record. In so saying, she of course would prove herself 

just the kind of the reform-minded, progressive individualist this study has shown her to 

have been. 

Yet even Hannah More might have smiled to discover that the accidents of time, 

chance and favorable humidity have preserved more of her story than that of so many 

others who also embraced the causes into which she threw herself. Her alliances and 

conflicts with them, her affections and estrangements, will always carry greater weight 

because she left a written record. In the Biblical language of Ellen Gould White's epitaph, 

"She being dead yet speaketh." 

For a woman who never could resist the lure of the last word, that would be sweet 
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consolation after all. 
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Note on Bibliographic Resources 

The following Selected Bibliography has been assembled to identify the major 

volumes, articles and resources of scholarship which have been drawn upon to prepare 

this dissertation. A Supplemental Listing of Primary Documents is appended which 

identifies the documentary sources for the research conducted in this dissertation. 
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